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CHAPTER ONE 

INTRODUCTION 

'It is an irony of the present situation in Old Testament study that, just 
as newer methods of reading and discussing texts, prophetic and other, 
are being applied, our greatly increased knowledge of prophecy in its 
wider Near Eastern setting requires that we pay renewed attention to Is- 
raelite prophecy as an historical phenomenon with precursors and paral- 
lels in sibling Near Eastern cultures." 

The present study focuses on prophecy as a historical phenomenon by 
offering a comparison between parts of First Isaiah and the Assyrian 
prophecies. 2 In the first part of this study the material from First Isaiah 
and from seventh-century Assyria is investigated in its own right, in 
order to create the conditions for a valid and fruitful comparison be- 
tween parts of the book of Isaiah and the Assyrian prophecies. The 
second part of this study contains a comparison of the Isaiah tradition 
in its earliest shape and the prophetic material from seventh-century 
Assyria. The comparison consists of three elements: the interrelation 
of prophetic oracles and historical events; the functions of the proph- 
ets; and the literary development of prophecy. The present study aims 
to contribute to three issues relating to prophecy: 

1) This study deals with the question of which parts of First Isaiah 
can be dated to the Assyrian period, i.e. the eighth to the seventh cen- 
tury BCE. It offers an exploration of the earliest stages of the Isaiah 
tradition, its origin and development in the Assyrian period, long be- 
fore it was expanded into the prophetic book as we have it. This is of 
importance for the question of the character of the prophet described 
in the earliest, prophetic material. What kind of prophet was the his- 
torical Isaiah, and how did he develop into one of the great prophetic 
figures? Recently, Uwe Becker has formulated the question like this: 



1 Gordon 1995: 29. 

2 The Assyrian prophecies are often referred to as the 'Neo-Assyrian prophe- 
cies', since they date from the Neo-Assyrian period. This study refers to these prophe- 
cies as 'Assyrian prophecies' and to the Neo-Assyrian period as the 'Assyrian period'. 
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War Jesaja der "klassische" Gerichtsprophet des 8Jh.s, fur den man inn 
gewohnlich halt? .... War Jesaja im Kontext der vorexilischen 
judaischen Staatsreligion wirklich ein AuGenseiter, ein einsamer Rufer? 
Die Beantwortung dieser Fragen fallt heute schwerer denn je, und sie 
kann gewiG nicht allein am Jesajabuch entschieden werden. 3 

New insights gained from redaction-historical and literary focus on 
the book of Isaiah have challenged the traditional understanding of 
First Isaiah as representing essentially the preaching of the historical 
prophet. The issue of the earliest stages of the Isaiah tradition has to 
be addressed anew, and cannot be solved by the exegetical study of 
the book of Isaiah alone. 4 The present study intends to provide a new 
answer to this question. 

2) This study furthermore aims to contribute to the question: how 
does biblical prophecy relate to prophecy as a socio-historical phe- 
nomenon? The relation between the biblical images of the prophets, in 
particular that of the 'classical prophets', and the prophetic figures that 
functioned in ancient Judah and Israel, is a complex issue. The present 
study attempts to answer this question with regard to the prophet 
Isaiah. 

3) The main interest of this study is of a comparative nature. The 
study deals with the prophetic material from First Isaiah and the phe- 
nomenon of prophecy in Judah from a comparative perspective. As a 
counterpart, the prophetic material from seventh-century Assyria is 
dealt with. The comparative aim is to illuminate the earliest stages of 
the Isaiah tradition, to increase our understanding of the prophetic ma- 
terial of seventh-century Assyria, and to develop further the compara- 
tive study of prophecy by taking one of the prophetic books into the 
focus of attention. 

In this introduction, I present an overview of the recent develop- 
ments in the study of First Isaiah (1.1) and in the study of prophecy 
(1.2). The final section of this chapter deals with the aim and focus of 
the present study. 



3 Becker 1999: 152. See also Steck 1996: 6-7; Kockert 2003: 1 12-1 14. 

4 For similar views, see Nissinen 1993: 249-250, Rosel 2003: 121, and Hoffken 
2004:144, who concludes: 'Rein buchintern verfahrende Analysen sind auf die Dauer 
sehr unbefriedigend.' 
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1 . 1 Recent Developments in the Study of First Isaiah 

1.1.1 Shifts of Focus 

The last three decades of research on the book of Isaiah are character- 
ised by an increasing diversity in scholarly approach. 5 The eighth- 
century core of the book and the view taken of the historical prophet 
have become more and more a matter of controversy. 6 Two major 
changes in the recent study of Isaiah can be singled out. First, empha- 
sis on Isaiah as a prophetic personality has changed into an emphasis 
on the book of Isaiah. Second, as the focus of interpretation had 
shifted to the book as a whole, the strictly tripartite division of the 
book was challenged. 

Following Bernhard Duhm's theory of three independent Isaiahs, 
First, Second and Third Isaiah, most twentieth-century exegetes ap- 
proached First Isaiah in relative isolation from the rest of the book. 7 
During most of the twentieth century, the exegesis of First Isaiah was 
marked by a relative consensus. The main exegetical task was to iden- 
tify and to describe the views and preaching of the historical prophet. 
To this end, scholars distinguished between 'authentic' and 'unauthen- 
tic' material within First Isaiah. 8 The approach was largely atomistic: 
the core of First Isaiah was perceived as being a collection of eighth- 
century texts to which divergent fragments had been added in the ex- 
ilic and post-exilic periods. The understanding of the prophet's life 
and ministry was important for the exegesis. Isaiah was perceived as 
one of the great prophets, who lived and worked in eighth-century Je- 
rusalem (c. 740-701 BCE). His forty-year-long ministry was usually 
divided into several stages." Isaiah was described as a genius, a poet, 
and a great theologian. 10 The presumed 'life of the prophet' functioned 
as a starting point for the exegesis: passages from First Isaiah were 
connected with the various stages of his career. As one of the classical 



5 Steck 1996: 5-6. Becker (1999: 151) describes the current research on Isaiah as 
'eines methodisches beliebigen, diffusen Nebeneinanders von Richtungen und 
Positioned. For an overview of the history of research on the book of Isaiah, see 
Becker 1999; Hardmeier 1986; Hoffken 2004; SeebaB 1995; Seitz 1992; Tate 1996. 

6 Becker 1999: 4. 

7 Hoffken 2004: 27. 

8 Becker 1968: 44-68. 

9 Hoffken 2004: 22. 

10 See e.g. Von Rad's qualification: 'Die Verkiindigung Jesajas ist das 
gewaltigste theologische Phanomen des ganzen Alten Testamentes' (1960: 158). 
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eighth-century prophets, Isaiah was regarded as having been essen- 
tially a prophet of judgement," whose preaching was, at least in cer- 
tain respects, radically new. 12 Since Isaiah was regarded as being 
essentially a prophet of judgement, passages from First Isaiah that 
promise salvation were disputed. Some exegetes held that Isaiah only 
preached judgement and doom and that words of salvation had to be 
unauthentic. 13 Others, taking a subtler view, argued that although he 
was a prophet of judgement, he spoke certain words of salvation as 
well. 14 In any case, the material of First Isaiah was analysed and recon- 
structed in conformity with the supposed spirit and teaching of the 
prophetic personality. The context of ancient Near Eastern prophecy 
played no role of importance for the study of First Isaiah. 

In the second half of the twentieth century, the rise of redaction 
criticism led to an increased attention to the literary afterlife of the 
prophetic texts. 15 Scholarly focus moved from Isaiah as a prophetic 
personality to the book of Isaiah as a literary product. Whereas Hans 
Wildberger's commentary on First Isaiah, 16 focusing on Isaiah as a 
prophet-theologian, 17 can be characterised as the culmination of the 
earlier approach, Otto Kaiser' s revised edition of his commentary on 
Isaiah 1-12 principally shifted the focus to the history of development 
of the book of Isaiah, away from the eighth-century prophet. 18 

Among scholars the insight grew that the various parts of the book 
of Isaiah were more intertwined than a strict application of the theory 
of a tripartite division allowed for. 19 The exegetical focus turned to the 
book of Isaiah as a whole, and the issue of the compositional, redac- 
tional and theological unity of the book became central to research. 20 
As a result, the independent existence of Third Isaiah is usually re- 



11 E.g. Becker 1968: 9; Herrmann 1965; Kilian 1983: 95; Kraus 1982: 464; Von 
Rad 1933: 109-121; 1960: 182-194; WUrthwein 1952. 

12 E.g. Von Rad 1960: 421. See Kratz (2003b: 1-6) for the positions of Well- 
hausen, Duhm, Von Rad and Albertz on this issue. 

13 E.g. Kilian 1983: 96; SeebaB 1995: 315. 

14 E.g. Becker 1968: 13. 

15 Kraus 1982: 467; Kilian 1983: 139. 

16 Wildberger 1965-1982. 

17 Wildberger's commentary concludes with a synthesis of the prophetic ministry 
of Isaiah and his preaching (1965-82: 1577-1667). See Becker 1999: 135-136. 

18 Kaiser 1981. 

19 Becker 2004: 40. 

20 Steck 1996: 11-14; Becker 1999: 3-4. 
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jected, 21 and the redactional relationship between a first and a second 
main part of the book has become a major issue. 22 These develop- 
ments were consequential for the study of First Isaiah. It became ac- 
cepted that this part of the book does not only contain early material, 
but also material from later, even from the latest, redactional stages. 
Furthermore, whereas scholars had previously focused on the pro- 
phetic personality, it was recently argued that the image of the proph- 
ets which emerges from the books called after them is first and 
foremost of a literary character. 23 Scholars have become increasingly 
aware of the gap between the books and the historical prophets, and 
some have even claimed the impossibility of bridging it. 24 

1.1.2 Approaches to the Book of Isaiah 

Assyria Redaction 

Whereas the exegesis of First Isaiah previously concentrated on the 
identification of the Isaianic material, implying that the 'unauthentic' 
texts were theologically less interesting, the rise of redaction criticism 
stimulated the appreciation of texts representing later developments of 
the prophetic tradition. One of the first major redaction-critical contri- 
butions to First Isaiah is Hermann Barth's study Die Jesaja-Worte in 
der Josiazeit. 25 Barth dealt with texts from First Isaiah relating to the 
contemporary Assyrian empire, which were, according to the schol- 
arly majority of his time, not from Isaiah. Barth interpreted these texts 
as a coherent redaction of the earlier, Isaianic texts and situated them 
in the reign of Josiah (640/39-609 BCE). 26 By distinguishing between 
the Isaianic view of Assyria and a later, seventh-century view, Barth 
relieved the prophet Isaiah of a heavy burden, and proposed a coherent 



21 E.g. Steck's argument (1989: 361-406) that Isaiah 56-66 is not an independent 
composition but a series of textual expansions relating to the development of a 
'GroBjesaja'; similarly Rendtorff 1984: 295-320; Berges 1998: 13. 

22 E.g. Steck (1985: 80) argues that Isa 35 forms a redactional bridge between 
two formerly independent collections (a First and Second Isaiah), as part of a 'Great 
Isaiah redaction' to be dated to the Hellenistic period. Williamson (1994: 113) 
qualifies Second Isaiah as a literary expansion to, and elaboration on, an earlier ver- 
sion of First Isaiah, by an author who both depended on First Isaiah and edited it. 

23 Steck 1996: 9; Becker 1999: 6; 2004: 31; Ben Zvi 2003. 

24 E.g. Auld 1983; Carroll 1983; and effectively Kaiser 1981. 

25 Barth 1977. 

26 The main passages from First Isaiah which Barth attributes to the Assyria Re- 
daction are 8:9-10; 8:23b-9:6; 10:16-19; 14:24-27; 17:12-14; 28:23-29; 30:27-33; 
31:5.8b-9 and 32:1-5.15-20. 
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solution to a range of ambiguous passages. Barth explained them as a 
literary continuation of the Isaiah tradition: an Assyria Redaction dur- 
ing the reign of Josiah. The value of his study lies in the interpretation 
of a series of passages regarded as non-Isaianic but nevertheless of 
importance. Barth remained within the boundaries of previous schol- 
arship: he saw Isaiah as a classical prophet of judgement and he at- 
tributed a great number of texts from First Isaiah to the historical 
prophet. As a result, Barth reckoned with the existence of an earlier 
version of First Isaiah, a 'Proto-Isaiah booklet', consisting of Isa 2- 
32*, in the late seventh century. Barth' s ideas have found much schol- 
arly approval, though in most cases with modifications. 27 

Jacques Vermeylen proposed a similar view in his study Du pro- 
phete Isai'e a I ' apocalyptique . 28 He identified several collections of 
eighth-century prophetic sayings as the core of the book of Isaiah. 29 As 
a result of elaborations on these collections during the reigns of Ma- 
nasseh and Josiah, a Proto-Isaiah booklet (Isa 2-33*) came into exis- 
tence at the end of the pre-exilic period. 30 Various later redactions, 
continuing into the second century BCE, ultimately produced the book 
of Isaiah. Ronald Clements adopted Barth' s hypothesis in his com- 
mentary on First Isaiah. He modified Barth' s view to some extent, 31 
and characterised the seventh-century redaction as the Josiah Redac- 
tion. 32 Furthermore, in his study Isaiah and the Deliverance of Jerusa- 
lem, he qualified the story of 2 Kgs 18:17-19:37 (Isa 36-38) as a 
product of the same circles responsible for the Josiah Redaction. 33 
With regard to the eighth-century material in First Isaiah, Clements 
maintained a traditional position. Though acknowledging that decisive 
criteria for dating prophecies to the eighth century are often lacking, 34 



27 For an overview of the positions of Barth, Vermeylen and Clements, see 
Hoffken 2004: 29-33. Earlier, Mowinckel, in various studies (e.g. 1933), proposed a 
seventh-century development of the Isaiah tradition as being the work of a so-called 
Isaiah-school. 

28 Vermeylen 1977-78. 

29 See Vermeylen 1977-78: 656-657. 

30 See Vermeylen 1977-78: 673-692. 

31 Clements' main modifications consist of the attribution of 8:23b-9:6 to Isaiah 
himself, and the qualification of Isa 2-4 as resulting from a later, exilic redaction. This 
leads to a seventh-century Proto-Isaiah booklet of Isa 5-32*. 

32 The main passages from First Isaiah which Clements attributes to the Josiah 
Redaction are 8:9-10; 10:16-27.33-34; 14:24-27; 17:12-14; 28:23-29; 29:5-8; 30:27- 
33; 31:5.8-9 and 32:1-5.15-20. 

33 Clements 1980b: 95; cf. Clements, 1980a: 6. 

34 Clements, 1980a: 7. 
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he nevertheless assumed the Isaianic character of many passages tradi- 
tionally attributed to Isaiah. According to Clements, Isaiah himself 
laid the foundation for the book as he composed his memoirs of the 
Syro-Ephraimitic crisis, in Isa 6:1-8:18. 35 Furthermore, Clements de- 
scribed the prophet Isaiah in traditional terms, as 'one of the greatest 
figures of the religious and political story of ancient Israel'. 36 

Recent studies have elaborated on the hypothesis of a seventh- 
century redaction. 37 Erich Bosshard-Nepustil followed the suggestion 
of an Assyria Redaction and added an exilic Assyria-Babylonia Re- 
daction that announced salvation after punishment, and a post-exilic 
Babylonia Redaction concerned with restoration. 38 In this way, he pro- 
duced a detailed redaction history of First Isaiah. 39 Furthermore, Jorg 
Barthel in his study Prophetenwort und Geschichte adopted Barth's 
thesis. 40 Barthel's study focused on Isa 6-8 and 28-31, which are re- 
garded in their literary core (Isa 6-8*, 28-31*) as stemming from the 
hand of Isaiah. In opposition to the proponents of a radical redaction 
criticism (see below), Barthel aimed to vindicate the historical Isaiah, 
but in a way that transcends the traditional, exegetical approach. 41 He 
made a principal distinction between the original, oral messages of 
Isaiah, relating to specific historical situations, and the later stage in 
which the messages were cast into written form by the prophet him- 
self, thereby creating a new literary context for the prophecies. Ac- 
cording to Barthel, the literary record of the prophetic words involved 
interpretation, which produced a literary context with its own constel- 
lation of meaning. 42 In addition, Barthel adopted Barth's theory of a 
seventh-century Assyria Redaction, which led to the assumption of a 
Proto-Isaiah booklet (Isa 1-32*) in the late pre-exilic period. Among 
the recent commentaries on First Isaiah that have adopted the sugges- 
tion of a seventh-century Assyria Redaction, are those of Marvin 
Sweeney, 43 Joseph Blenkinsopp, 44 and Wim Beuken. 45 



35 Clements, 1980a: 4. 

36 Clements, 1980a: 11. 

37 E.g. L'Heureux 1984; Sheppard 1985; Goncalves 1986; Sweeney 1996b. 

38 Bosshard-Nepustil 1997. 

39 Bosshard-Nepustil 1997: 234-267. 

40 Barthel 1997. 

41 Barthel 1997: 465. 

42 Barthel 1997: 27; cf. 1997: 459, as a 'Sinnentwurf sui generis'. 

43 Sweeney (1996a) discerns an eighth-century Isaianic layer of 5:1-10:34; 14:24- 
27, and 28-32*, and a seventh-century Josianic edition, consisting of Isa 5-12; 14-23*; 
27; 28-32; 36-37. 
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Barth's position built on earlier scholarship, since the question he 
aimed to solve was based on a majority view among exegetes with re- 
gard to the issue of which texts from First Isaiah were Isaianic and 
which were not. Barth intended to clarify certain ambiguous passages 
that seemed to be of pre-exilic origin but that were difficult to harmo- 
nise with the preconceived picture of the prophet Isaiah. Thus, Barth 
provided a new answer to an old question. 46 Scholars who adopted the 
Assyria Redaction, on the one hand contributed to the new approach 
to the book of Isaiah by addressing the literary and redactional devel- 
opment of the prophetic heritage. On the other hand, they did not fun- 
damentally question the traditional view of the earliest stage of the 
Isaiah tradition: the prophet Isaiah and his preaching. 

Radical Redaction Criticism 

An important shift in the exegesis of Isaiah was achieved by Otto Kai- 
ser' s revised commentary on Isaiah 1-12, in which he presented a 
radical redaction-critical analysis. 47 In Kaiser's view, the book of 
Isaiah is a product from the post-exilic period. Although he identified 
a small collection of earlier prophetic words, consisting of critical say- 
ings and announcements of judgement, he attributed them to anony- 
mous prophets from the late pre-exilic period rather than to Isaiah. 48 
Kaiser's view was based on his understanding of Isa 6-8, the so-called 
Denkschrift, usually attributed to the eighth-century prophet, but re- 
garded by Kaiser as a literary text from the fifth century. 49 From this 
understanding it followed that the other literary complexes within 
First Isaiah dated from a similarly late, or even later, period. Kaiser 
formulates his approach as: 'die Forderung [...], dem Propheten 



44 Blenkinsopp 2000a. Blenkinsopp (2000a: 73-74) shows awareness of the re- 
cent shifts of focus in the study of Isaiah in qualifying the book as essentially a post- 
exilic literary construct, but nevertheless presumes a significant Isaianic substratum 
within First Isaiah. For the seventh-century Assyria Redaction, see Blenkinsopp 
2000a: 91-92. Blenkinsopp (2000a: 88) reckons with the existence of a Proto-Isaiah 
booklet, an earlier version of First Isaiah in the pre-exilic period, with which, as he as- 
sumes, the author of Second Isaiah was familiar. 

45 Beuken on Isa 28-39 (Beuken 2000). Beuken proposes that the Assyria Redac- 
tion incorporated the Isaianic material, consisting of the units 28:1-29, 29:1-14, 29:15- 
24, 30:1-33 and 31:1-9, and considers the narratives of Isa 36-39 to be influenced by 
the Assyria Redaction. 

46 For a critical review of Barth's thesis, Becker 1997: 212-219; 1999: 128-130. 

47 Kaiser 1981. 

48 Kaiser 1981: 19-20. Later, Kaiser adopted a milder view, acknowledging the 
existence of a small collection of Isaianic sayings (Kaiser 1983: 4; 1994: 29-66). 

49 Kaiser 1981: 119. 
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grundsatzlich jedes Wort abzusprechen, das auch aus einer anderen 
Zeit erklart werden kann'. 50 This principle and Kaiser's exegetical po- 
sition have been strongly criticised. 51 

Uwe Becker strengthened the radically critical position in his study 
Jesaja — von der Botschaft zum Buck. 52 First, he made a stronger and 
more consistent case for a late dating of most parts of First Isaiah. Ac- 
cording to Becker, the earliest, eighth-century material from First 
Isaiah is limited to a handful of passages, among them 6: 1-8* and 8:1- 
4* 53 jjjg ear ij es t redaction of these texts consisted of 6:9-11 and 8:5- 
8, and this redaction dates from the early post-exilic period. As a con- 
sequence, the rest of the book of Isaiah is of a still later date. Among 
the late redactional material we find Isa 1-4, qualified by Becker as 
various successive introductions, an anti-Assyrian Redaction, less ex- 
tensive and dated considerably later than by Barth, and Isa 28-31, 
which according to Becker is dependent on the stories of Isa 36-38. 54 
Becker's study changes the image of the historical Isaiah. The frag- 
ments identified as Isaianic, portray Isaiah as a prophet of salvation 
closely connected to the court and cult of Jerusalem, who announced 
the destruction of Judah's enemies. It was only with the first (post- 
exilic) redaction of the Isaianic material (e.g. 6:9-11 and 8:5-8) that 
the prophet was turned into a preacher of judgement. 55 In this way, 
Becker turned the tradition view of the prophet Isaiah upside down. 

Becker's study has been criticised, but also praised as a 'Zasur in 
der Jesajaforschung' providing a basis for further research. 56 It may be 
noted that Becker, despite his critical position, still accepts the his- 
toricity of the prophet Isaiah and the possibility of approaching the 
historical prophet through redaction-historical analysis. Becker's posi- 
tion has been criticised, and rightly so in my view, for the two hun- 
dred-year gap that is assumed to exist between the Isaianic material 



50 Kaiser 1983: 4. 

51 See e.g. Hardmeier 1986: 19. Hardmeier (1986: 5, 14-19) criticises the 'neo- 
literary-critical approach' of Kaiser and others for the radically late dating based on 
linguistic and stylistic observations and on claims of literary dependency of Isaiah on 
other texts (such as Second Isaiah and Jeremiah). Hardmeier (1986: 17-18) criticises 
Kaiser's claim that Isa 7:1-9, and by extension the complete Isaiah tradition in its 
early version, was influenced by Deuteronomistic theology. 

52 Becker 1997. 

53 Becker further accepts 17:lb.3*; 18:1-2*; 20:3-4*; 28:l-4*.7-10* as Isaianic. 

54 Becker 1997: 227. 

55 Becker 1997: 286-287. 

56 Dietrich 1999: 335 and 337. 
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and its earliest redaction. 57 It may be more likely that the Isaianic ma- 
terial had already been developed in the late pre-exilic and exilic pe- 
riod, rather than having remained dormant for two centuries. 

The Book of Isaiah as a Literary Unity 

Recent contributions, mainly by Anglo-American scholars, approach 
the book of Isaiah as a compositional and redactional unity. 58 Whereas 
some scholars have abandoned the historical-critical approach alto- 
gether in favour of a literary, synchronic approach, 55 others have com- 
bined a literary approach with a redaction-historical interest. 60 David 
Carr has described the recent search for thematic or intertextual unity 
within the book of Isaiah. 61 He discussed various macro- structural pro- 
posals regarding the book of Isaiah as a textual unity, such as chapter 
35 or chapters 36-39 as a transition between two different parts of the 
book, 62 and chapters 1 and 65-66 as a cohesively paired introduction 
and conclusion to the book of Isaiah as a whole. 63 Carr argued that no 
single structural perspective successfully organises the book as a 
whole, 64 since redactors have added material without exhaustively in- 
tegrating it or adapting the existing tradition to their conceptions. 65 
Unity in the book of Isaiah is of a necessarily complex character, 66 or, 
in the words of Ulrich Berges, a 'disziplinierter Chaos'. 67 

Further contributions to the study of the book of Isaiah as a whole 
and the search for unity within the book include the publications of 
Rolf Rendtorff, 68 and the study by Berges, Das Buck Jesaja, in which 
a synchronic and a diachronic analysis of the book of Isaiah are com- 
bined. 69 Berges argued that the literary study of the book of Isaiah in 
its final form cannot be separated from redaction-critical study focus- 



57 Dietrich 1999: 336-337; Barthel 2003: 135. 

58 Melugin and Sweeney (eds) 1996; Broyles and Evans (eds) 1997; Tate 1996. 

59 E.g. Watts 1985; 1987; O'Connell 1994. 

60 E.g. Seitz (1991) attempts to explain the development of the Isaiah tradition by 
considering Isa 36-39 as a bridge between a First and a Second Isaiah. 

61 Carr 1993. 

62 Isa 35: Steck 1985. Isa 36-39: Ackroyd 1982; Clements 1982; Sweeney 1988: 
32-34; Laato 1998. 

63 Sweeney 1988: 21-24, 97-98; Tomasino 1993. 

64 Carr 1993: 70-71. 

65 Carr 1993: 77-78. 

66 Rendtorff 1996. 

67 Berges 1998: 46. 

68 Rendtorff 1984; 1989. 

69 Berges 1998. For an overview of Berges' study, see Hoffken 2004: 74-78. 
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ing on the intentions of the final editors, the community of intended 
readers, and on the question of the historical development of the book 
of Isaiah.™ The unity of the book is the result of a long process. 

It has become generally acknowledged that priority should be given 
to the text, i.e. to the book of Isaiah in its final form. This twofold 
change of focus, from the prophet to the text and from parts of the text 
to the whole, has been called a paradigm shift in the study of Isaiah. 71 
The study of the text however must also include the historical question 
of how the text has come into being, i.e. the question concerning the 
development of the Isaiah tradition into the book. Scholars have 
rightly argued that the point of exegetical departure must be what we 
have, the text of Isaiah, and not any preconception about the historical 
prophet and his preaching. However, exploration of the origins and 
earliest development of the Isaiah tradition remains part of the exe- 
getical agenda. 72 

1.1.3 Approaches to the Prophet 

Isaiah the Eighth-Century Prophet 

With regard to the study of the prophet Isaiah, it may be observed that 
the shifts of focus discussed above have hardly altered the view of 
Isaiah as a classical prophet at all. In the words of Uwe Becker: 'das 
Interesse an der Prophetenperson und ihrem "Ausnahmecharakter" 
[ist] ungebrochen'. 73 The nineteenth-century understanding of the 
preaching of the great prophets as 'ethical monotheism' (Kuenen, 
Wellhausen, Duhm) may have been replaced by labels such as social 
criticism and the uncompromising preaching of judgement, the great 
prophets and their preaching generally maintain a unique status. 74 

Scholars with a historical interest tend to attribute a maximum of 
texts to the historical Isaiah. 75 Walter Dietrich, for instance, aiming to 



70 See also Deist 1989: 12-13. 

71 E.g. Berges 1998: 11; Blenkinsopp 2000a: 73; Becker 2004: 31. See further 
Gordon 1995; Deist 1989; Steck 1996: 7-14. 

72 According to Berges, redaction-historical analysis is a necessary part of the 
study of Isaiah, and 'der hypothesenartige Charakter der zu erzielenden Ergebnisse 
sollte nicht abschrecken, sondern gehort zu den Lasten jeder Wissenschaft' (1998: 
47). Similarly Steck 1996: 122. 

73 Becker 2004: 33; cf. 2002a: 12. 

74 Becker 2004: 33-34. 

75 See also Becker 1999: 132. 
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describe Isaiah's political theology, 76 discerned three political crises 
during Isaiah's ministry, 734-733, 713-711 and 705-701 BCE, and ar- 
gued that Isaiah prophesied both the punishment of Assyria which im- 
plied salvation for Judah, and the punishment of Judah because of the 
anti-Assyrian policy. Dietrich solved the apparent contradiction by as- 
suming a radical change in Isaiah's preaching from a prophecy of sal- 
vation to a prophecy of judgement. 77 Jesper H0genhaven, who in his 
study Gott und Volk bei Jesaja explored Isaiah's theological position, 78 
also suggested biographic explanations to apparent contradictions 
within the proposed corpus of Isaianic texts. Though the prophet an- 
nounced salvation for Judah until the destruction of the Northern 
Kingdom, afterwards, provoked by Hezekiah's anti- Assyrian policy, 
his message changed to announcements of judgement and doom. In a 
similar way Antti Laato in his study Who is Immanuel? explained the 
origin of the messianic expectation against the background of Isaiah's 
biography.™ By taking 9:1-6 and 11:1-9 as Isaianic, Laato suggested 
Isaiah's messianic hope was born in a situation of crisis (734-733). 80 

These studies work from the basic assumption that Isaiah is one of 
the classical prophets from the eighth century, who stood in opposi- 
tion to the establishment of his time. This assumption however is at 
least to some extent at odds with recent exegetical developments fo- 
cusing on the prophetic books. The new approach to the book of 
Isaiah certainly leaves room for a historical prophet, but requires re- 
considering the traditional preconceptions concerning the historical 
prophet and his preaching. 

Judgement and Salvation 

The joint occurrence of prophecies of salvation and prophecies of 
judgement within First Isaiah has been a subject of discussion. Among 
the solutions proposed, we find theological, rhetorical, biographical 
and literary-critical explanations. 81 Wildberger attempted to bring both 



76 Dietrich 1976. 

77 Dietrich 1976: 101-114. 

78 H0genhaven 1988. 

79 Laato 1988. 

80 Some extreme examples of the tendency to attribute as much as possible from 
First Isaiah to the historical prophet are Hayes and Irvine 1987 and Gitay 1991. 

81 Kockert (2003: 105-111) provides an overview of solutions suggested by Von 
Rad, Wildberger, Fohrer, Kilian and Joachim Becker. The latter suggested that proph- 
ecy of salvation was a fundamental aspect of Isaiah's repertoire (Isa 7:10-16, 8:1-4, 
9:1-6, 11:1-5), and concluded 'daB man dem Propheten den Character eines 
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perspectives together on a theological level. 82 Others explained it as 
part of the prophet's rhetoric, for instance Georg Fohrer, who consid- 
ered Isaiah a prophet of repentance whose words of judgement had a 
pedagogic intention. 83 The converse was supported by Hans Walter 
Wolff who saw Isaiah as a prophet of judgement whose call for repen- 
tance referred to a stage already past. 84 Others tried to solve the con- 
tradiction against the background of changes during the life of the 
prophet, who initially preached salvation and later on judgement. This 
was the argument of H0genhaven (above) and Hans Werner Hoff- 
mann, who suggested that Isaiah called for repentance, until he under- 
stood in that Judah had lost its chance of escaping judgement. 85 

Rudolf Kilian attempted to solve the matter by arguing that all pas- 
sages proclaiming salvation and repentance were by definition not 
Isaianic. In his view, Isaiah had 'nie etwas verkiindet, was mit einem 
Verstockungsauftrag von allem Anfang an nicht vereinbar ware'. 86 
Similarly, Wolfgang Werner argued that Isaiah is the 'Prophet der 
Verstockung Israels', 87 whereas all mentions of salvation are of post- 
exilic origin. 88 This position has been criticised for being a petitio 
principii.^ Most scholars accepted that prophecy of salvation in one 
way or another was part of Isaiah's prophetic preaching. However, it 
was generally agreed that prophecy of judgement played the decisive 
role in his preaching. Isaiah was essentially, although according to 
most scholars not exclusively, a prophet of judgement. 90 

In recent contributions, the battlefield has to some extent been 
shifted from the level of the historical prophet to later, redactional 
stages. Jiirgen Werlitz, for instance, exploring Isa 7:1-17 and 29:1-8, 
two texts combining themes of salvation and punishment, argued that 
these passages originate from the exilic period or later. In the case of 



Heilspropheten im Ublichen Sinne nicht absprechen kann' (Becker 1968: 29). Yet, ac- 
cording to Joachim Becker, Isaiah also prophesied Judah' s punishment. 

82 Similarly Barth 1977: 52, 189; Hardmeier 1986: 27-31. 

83 For Fohrer, the aim of preaching judgement was repentance: 'Es wird kein 
Gericht geben, wenn der Mensch von seinem bosen Wege auf den Weg des gottlichen 
Willens umkehrt! Das steht im Hintergrund aller Worte des Propheten' (1960: 37). 

84 Wolff 1977; similarly Schmidt 1977. 

85 Hoffmann 1974. 

86 Kilian 1983: 130. For the term Verstockungsauftrag, see 'The Isaiah Memoir' 
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Werner 1982: 12. 
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Becker 1999: 29; cf. Gordon 1995: 15. 
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29:1-8, he discerned a literary-critical distinction between words of 
judgement, from an exilic origin, and words of salvation, from a post- 
exilic origin." Furthermore, 7:1-17, in Werlitz's view, is in its literary 
core an exilic composition that deliberately juxtaposes salvation and 
judgement. 92 However, even among adherents of a radical redaction- 
historical approach, the debate concerning the character of the histori- 
cal Isaiah continued. Whereas Kaiser maintained the image of Isaiah 
as a prophet of judgement, Becker described him as a prophet of sal- 
vation.'" 

The joint occurrence of prophecy of salvation and prophecy of 
judgement within First Isaiah has not been decisively solved, and no 
image of the prophet Isaiah can be taken for granted. A possible indi- 
cator of a solution may be pointed out here. It has been broadly ac- 
cepted that Isaiah's message contained some positive aspects, such as 
the Immanuel prophecy (7:14-16) and the announcement of destruc- 
tion of Judah's enemies (8:1-4, 28:1-4). A popular way of dealing 
with these positive aspects was to suggest that they had been part of 
Isaiah's preaching but had been, in one way or another, overruled. Ei- 
ther the positive message had been conditional from the outset and 
thus implicitly overruled by the disbelief of the recipients, or Isaiah's 
message had initially (partly) been positive, but at a later stage during 
his prophetic career changed into prophecy of judgement. In any case, 
the positive aspects represent an earlier, superseded stage, whereas 
prophecy of judgement, characterising Isaiah as a classical prophet, 
became decisive for Isaiah's message. This transition from 'earlier' 
(positive) to 'later' (negative) has traditionally been projected onto the 
life of the prophet. However, given the recent shift in the exegesis of 
Isaiah, it would be natural to suggest that this transition may have 
taken place at some stage in the redactional development of the Isaiah 
tradition. In Becker's words: '1st die 'unheilstheologische Wende' 
biographisch-psychologisch aus dem Leben des Propheten heraus 
oder aber literarisch-redaktionsgeschichtlich mit der Buchwerdung zu 
erklaren?' 94 

In my view, the second alternative merits serious attention (though 
I would like to stress that this need not result in a one-dimensional 



Werlitz 1992: 307-320. 
Werlitz 1992: 213-250. 
Becker 1997: 286-287. 
Becker 2004: 57; similarly Collins 1993: 13. 
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picture of the historical Isaiah as a 'Heilsprophet'). The exegetical is- 
sue of what kind of prophet emerges from the earliest layer of the 
Isaiah tradition, is of course related to a broader, religious-historical 
question: are the 'classical prophets' a specific type of prophets, or do 
they represent a specific image of prophets, which exists in the biblical 
literature but not in the ancient world? Again, the second alternative 
deserves consideration (see 1.2.4 below). 

The Isaiah Memoir 

Isa 6-8, traditionally called the Isaiah memoir (Denkschrift), has 
played a decisive role in scholarly views of the relation between the 
historical Isaiah and the text of First Isaiah. For a great scholarly ma- 
jority, Isaiah is the author of an early version of Isa 6-8. This percep- 
tion defines the view of Isaiah as a 'writing prophet', which 
subsequently can be used as a model for the rest of First Isaiah. Simi- 
larly, scholars who challenged this common view, such as Kaiser and 
Becker, took as their point of departure the Denkschrift as well; a 
change of view on the Denkschrift led to a different assessment of 
First Isaiah as a whole. 95 

Traditionally, two elements within the Isaiah memoir are consid- 
ered of particular importance. In the first place, 6:9-11 is commonly 
regarded as the testimony par excellence for Isaiah as a prophet of 
judgement and, by extension, as a locus classicus of biblical proph- 
ecy: 56 

He (Yahweh) said, 'Go and say to this people: Keep listening, but do 
not comprehend; keep looking, but do not understand. Make the mind 
of this people dull, and stop their ears, and shut their eyes, so that they 
may not look with their eyes, and listen with their ears (...). Then I said, 
How long, O Yahweh? And he said: Until cities lie waste without in- 
habitant, and houses without people, and the land is utterly desolate. 

Secondly, 7:9b, the conclusion of a prophecy to Ahaz, 'If you do not 
stand firm in faith, you shall not stand at all', was believed to identify 
Isaiah as the originator of the concept of faith as a condition for salva- 
tion. This has been often interpreted as an important moment in the 
history of prophecy. Whereas prophets in Israel and among other na- 



95 In the preface to his commentary on Isaiah 1-12, Kaiser (1981: 9) explains that 
his understanding of the Denkschrift was fundamental to his assessment of First Isaiah 
as a whole. Once it is allowed that the Denkschrift is a composition reflecting the 
situation of the sixth century, the rest follows almost automatically. 

96 Becker 1999: 146. 
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tions, for centuries had promised salvation tout court, Isaiah, as one of 
the first classical prophets, demanded faith as a condition for salva- 
tion, and, when this condition was not met, announced Yahweh's pun- 
ishment instead. It was held that the prophet Isaiah was the author of 
6:1-8:18 in its literary core, and that this text represented his memoirs 
concerning the so-called Syro-Ephraimitic crisis (734-732 BCE). 57 
This view functioned as an important pillar in twentieth-century exe- 
gesis of First Isaiah, and has remained popular. 58 The image of Isaiah 
following from this was that of a preacher of judgement and as an 
apostle of the condition of faith. This view, however, has become 
challenged. 

First, doubt was raised by the observation that 6:9-10, the harden- 
ing order (Verstockungsauftrag), as it is formulated (see the quotation 
above) cannot be qualified as a prophetic announcement, but must be 
regarded as reflection on the prophetic task. Generally, scholars at- 
tempted to overcome this difficulty in either of two ways. Some pro- 
posed to distinguish between the present formulation of 6:9-10, which 
might be secondary, and the message of hardening as such, which 
from the outset was part of Isaiah's prophetic preaching." More popu- 
lar however has been the interpretation of 6:9-10 as the product of 
Isaiah's own reflection: 'Jesaja verarbeitet produktiv seine 
Erfahrungen des Scheiterns seiner Botschaft als gottgewollten 
Vorgang'. 100 In this way, 6:9-10 effectively is Isaiah's reformulation of 
what he during his ministry had come to understand as Yahweh's in- 
tention. 101 

The weakness of this solution is that it requires speculation on the 
life of the historical prophet and his psyche. Some scholars have there- 
fore proposed a different solution. Uwe Becker and Ulrich Berges 
have argued on literary-critical, redaction-historical, and particularly 



97 For the understanding of Isa 6-8 as Isaiah's memoir, the views of Bernhard 
Duhm and Karl Budde have been of fundamental importance, see Barthel 1997: 38; 
Reventlow 1987: 62-67. 

98 E.g. Barthel 1997: 60-65; Blum 1996: 550-552; Clements 2000: 89-102. 

99 E.g. Von Rad 1960: 158-162. 

100 Hoffken 2004: 119. This is the position of Wildberger 1965-82: 242. Further- 
more, Hardmeier (1986: 24 and 28) qualifies the announcement of hardening 
{Verstockung) in 6:9-10 as Active, and reflective of the failure of Isaiah's preceding 
preaching, but nevertheless maintains Isaiah's authorship of 6:1-8:18. See further 
Hardmeier 1986: 22: 'allein schon die Textform von Jes 6,1-8,8* [weist] das 
Dargestellte als Retrospektive aus'. 

101 This has sometimes been designated as a retrojection of Isaiah's negative ex- 
periences as a prophet. For this discussion, see Hardmeier 1986: 21-24. 
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intent-critical grounds, that the 'message' of 6:9-11 must be separated 
from the vision report preceding it (6:1-8). They believe that the vi- 
sion report in an earlier version was reinterpreted and reworked from a 
judgement- theological perspective in the exilic or post-exilic period 
(6:9-11). 

A second point of doubt follows from the interpretation of 7:1-17. 
Whereas Isa 6 and 8 are first-person accounts (Isaiah is narrator), 7:1- 
17 is a third-person account about Isaiah. 102 Furthermore, it has be- 
come clear that 7:1-17 is related to other texts, such as 2 Kgs 16 and 2 
Kgs 18-20 (Isa 36-39). Various scholars, such as Kaiser, Becker and 
Werlitz, have suggested a (post)exilic origin for 7:1-17, interpreting 
the account as reflecting the Hezekiah stories of 2 Kgs 18-20 (Isa 36- 
38) and as presenting Ahaz as the antitype of Hezekiah. 103 This does 
not exclude the possibility that 7:1-17 embodies earlier, prophetic ma- 
terial, but it renders the view of 7: 1-17 as an account written by Isaiah 
unlikely. 

Once it is realised that Isa 6-8 is not a literary unity aus einem Gufi 
but a redactional composition, the authorship of Isaiah needs to be re- 
considered. The Isaianic provenance of the hardening order (6:9-10) 
and the principle of the condition of faith (7:9b) are to be reconsidered 
too. The Denkschrift-hypothesis can no longer function as a pillar of 
the exegesis of First Isaiah. 104 



1.1.4 The Current State of Affairs 

The discussion between Uwe Becker and Jorg Barthel illustrates the 
current state of affairs with regard to the prophetic books in general 
and that of Isaiah in particular. 105 Whereas Becker's minimum of early 



102 The proposal to change 7:1-17 into a first-person account has to be rejected. 
E.g. Barthel 1997: 120; Reventlow 1987: 65. 

103 Kaiser 1981: 143-144; Werlitz 1992: 225-231; Becker 1997: 24-60. Among 
the scholars that have suggested a connection between 7:1-17 and 2 Kgs 18-20 (Isa 
36-38) also Ackroyd (1982; 1984) and Blenkinsopp (2000b) can be mentioned. 

104 Cf. Reventlow 1987: 67. 

105 Becker 2003; Barthel 2003. Recently, Wagner (2006) published a monograph 
on Isa 6:1-9:6. In his view, the earliest, eighth-century layer of the Denkschrift con- 
sists of 7:2-8a.9-14.16-17; 8:1-4.6-8, whereas 6:1-11*, 7:20 and 9:1-6, which he 
equally considers as Isaianic material, were added to it during later stages. Whereas 
Wagner's assessment of Isa 6:1-9:6 to an important extent (in particular with regard to 
Isa 6 and 8) resembles that of Barthel 1997, I find Barthel's analysis of 7:1-17 as a 
later reworking of early oracular material, and of 9:1-6 as part of a seventh-century 
redaction, more convincing than that of Wagner. In general, Wagner remains close to 
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material characterises Isaiah as a 'Heilsprophet', 106 Barthel reckons 
that a substantial literary layer within Isa 6-8 and 28-31 can be attrib- 
uted to the hand of Isaiah or one of his disciples. 107 Becker and Barthel 
agree however on various important issues: 1) The search for the ori- 
gins of the prophetic books, and thus for the earliest stages of the pro- 
phetic traditions, is an indispensable aspect of critical exegesis. 108 2) 
The point of departure for this search can only be what we have to 
hand: the written texts of the prophetic books, and not what we have 
in mind: concepts of the historical prophet and his preaching. 109 3) The 
words of Isaiah are not directly accessible since they have been inte- 
grated in written compositions. Their Sitz im Leben is overshadowed 
by their Sitz in der Literature 

Becker and Barthel agree that Isa 6-8, the Denkschrift, in its literary 
core (6:1-11, 7:1-17, 8:1-18) is 'eine gewachsene GroBe'. 1 " Within Isa 
6 and 8, both make a distinction between prophetic material 
representing the initial preaching of Isaiah — i.e. the vision of Isa 6* 112 
and a prophecy against Ephraim and Aram in 8:1-4 — and reflective 
material that belongs to the literary level of Isa 6 and 8 as written 
compositions, e.g. 6:9-10 and 8:5-8. " 3 However, Barthel and Becker 
fundamentally disagree with regard to the provenance of the earliest 
composition, 6:1-11 and 8:1-18. According to Barthel, Isaiah himself 
wrote it shortly after the events of 734-732 BCE, affected by the rejec- 
tion of his words by the people. The compositions 6:1-11 and 8:1-18 
are marked by the prophet's later insight that the rejection of his 



the traditional position by attributing the following aspects to the preaching of the his- 
torical prophet: 1) an initially supportive message; 2) announcements of judgement 
over Judah; and 3) a vision of future peace. The importance of Wagner's study lies in 
the traditio-historical investigation of the material included in Isa 6:1-9:6. 

106 Becker 1997: 286; Becker 2003: 119, 123. 

107 For an overview of their positions, see Kockert 2003: 1 14-1 16. 

108 Becker 2003: 117; Barthel 2003: 133. 

109 Becker 2003: 123; Barthel 2003: 125, 133. 

110 Becker 2003: 123; Barthel 2003: 133. In this respect, Barthel and Becker stand 
in opposition to the assumption by earlier scholarship that prophetic words can be 
lifted up from their literary context with relative ease (cf. Hoffken 2004: 23). Accord- 
ing to Barthel, the prophetic words cannot be easily grasped, since the basic literary 
context in which they are included is already characterised by reflection on, and inter- 
pretation of, the prophetic words. 

111 Becker 2003: 122; Barthel 2003: 130. 

112 Whereas Becker discerns an original vision report (6:1-8*), Barthel acknowl- 
edges an original visionary experience of Isaiah behind 6:1-8, but not an original re- 
port. 

113 Becker 2003: 120-122; Barthel 2003: 129-132. 
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words was due to Yahweh's will and that the punishment of the peo- 
ple had become irreversible. 114 The Verstockungsauftrag (6:9-10), in 
Barthel's view, is not part of the original visionary experience, nor is 
it fictitious (contra Becker). Instead, it follows from Isaiah's reflection 
on the rejection of his words." 5 Within 6:1-11, two radically different 
experiences of Isaiah merge: an earlier visionary experience (behind 
6: 1-8), and a later experience that the people rejected his message (be- 
hind 6:9-11). Yet, Barthel does not accept a literary-critical distinction 
between 6:1-8 and 6:9-11. " 6 

Becker suggests the existence of a small collection of Isaianic 
words (6:1-8*, 8:1-4*, and some further texts), preserved in a Jerusa- 
lem archive. Some time after the collapse of the Judaean state in the 
sixth century, these prophetic words underwent a literary reworking, 
marked by Unheilstheologie (e.g. 6:9-11*, 8:5-8*). This reworking 
represented the birth of prophecy of judgement and formed the initial 
stage of the development of the prophetic books." 7 Whereas the 
'unheilstheologische Wende' between 8:1-4 and 8:5-8 is obvious," 8 
the case of 6:1-11 is more ambiguous. On the one hand, a literary- 
critical distinction between 6:1-8 and 6:9-11 cannot be decisively 
proven." 9 On the other, 6:9-10 is evidently formulated secondarily, 
and attempts to attribute it to the level of the historical Isaiah are 
equally uncertain. 120 

Barthel and Becker both regard 7:1-17 as a Fremdkorper within Isa 
6-8. 121 Barthel qualifies 7:1-17 as a 'Neugestaltung' of earlier, pro- 
phetic words, which is marked by a dynastic-critical tendency and 
which reacts to the disastrous events of 701 BCE. 122 Becker, by con- 



114 Barthel 1997: 81, 109-110. For a similar position, see Blum 1996; 1997. 

115 Barthel 1997: 106-107; 2003: 129. 

116 Barthel 2003: 128-129. 

117 Becker 2003: 120-122. 

118 Becker 2003: 120; Barthel 2003: 131-133. 

119 Barthel 2003: 128. Becker's main trump is the intent-critical argument that 
6:9-11 aims to explain the sixth-century disasters as having been caused by Yahweh 
himself. Becker (2003: 121) characterises this as a 'Versuch einer Theodicee', which 
is criticised by Barthel 2003: 128. 

120 According to Barthel (2003: 129), Isa 6:1-11 combines Isaiah's memories of a 
visionary experience in the past (his commission as a prophet) and his later experience 
that the message he preached was rejected. Barthel argues that the 
Verstockungsauftrag resolves the conflict between intent and effect of the prophetic 
message by attributing it to Yahweh, but has to admit: 'aber auf der Ebene der 
prophetischen Erfahrung bleibt er ungelost' . 

121 Becker 2003: 122; Barthel 2003: 130. 

122 Barthel 1997: 151-153. 
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trast, proposes the literary dependency of 7:1-17 on the Hezekiah sto- 
ries, 2 Kgs 18-20 // Isa 36-39, and argues that 7:1-17 deliberately pic- 
tures Ahaz as an antitype of Hezekiah. 123 In my view, Becker is right to 
regard 7:1-17 as mirroring the Hezekiah stories: Ahaz is purposefully 
portrayed as an antitype of Hezekiah, and Barthel's argument for re- 
garding 7:1-17 as the earlier composition is unconvincing. 124 Barthel 
on the other hand is right to distinguish within 7:1-17 between the 
composition and the earlier prophetic material included in it. Whereas 
the 'unheilsprophetische' outlook of 7:1-17 presents Yahweh's 
judgement on the Davidic dynasty as a whole (7:9b, 7: 13- 14a. 17), the 
'heilprophetische' oracles are addressed to Ahaz as an individual (7:4- 
9a, 7: 14b. 16). 125 The essence of Becker's approach to Isa 6 and 8 is the 
distinction between the original 'heilprophetische' words and their 
later 'unheilstheologische' edition. It is difficult to understand why 
Becker does not apply a similar approach to 7:1-17. That 7:1-17 as a 
composition reflects the Hezekiah stories, does not exclude the possi- 
bility that it incorporates earlier prophetic material. The composition 
7:1-17 has a profoundly negative tendency, 126 but it incorporates pro- 
phetic words that are marked by a positive tone. 

Both Barthel and Becker make a distinction within Isa 6-8 between 
the earliest material representing prophetic activity and a later, 
reflective, literary context. Whereas the early material has a positive 
nature, the later reflective material has a markedly negative nature. 
The question is however how to qualify the basic literary composi- 
tions of Isa 6:1-11 and 8:1-18. In his recent contribution, Barthel no 
longer explicitly identifies Isaiah as the author, but he still argues for 
an early date close to the prophetic preaching. His first argument is 
that Becker's explanation, which assumes a two hundred-year gap be- 
tween the prophetic words in the eighth century and their first literary 
reworking in the early post-exilic period, is inadequate. 127 In this, I 
agree with Barthel (see below). Secondly, Barthel argues that the more 



123 Becker 2003: 122-123; see further Becker 1997: 21-60. 

124 Barthel (2003: 130) argues that since the announcement of 7:17 relates to the 
events of 701 BCE, and since it depicts the events as disastrous, 7:1-17 cannot be de- 
pendent on the Hezekiah stories, which present the events of 701 from a focus on Je- 
rusalem's salvation. However, the question of whether 7:1-17 depends on the 
Hezekiah stories must be decided through textual analysis (see chapter 2.1.2) and the 
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125 Barthel 2003: 130. 

126 Contra Becker 2003: 123. 

127 Barthel 2003: 135. 
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we explain the prophetic books as products of later reflection, the 
more we lose the incalculable speaking and acting of God which the 
prophets announced and which determines the beginning and direction 
of the tradition process. The biblical God of history is then killed by 
reflection, and becomes a God of theory. 128 This theological argument 
ignores the fact that the entire prophetic tradition is presented in the 
shape of 'nachtragliche theologische Reflexion', be it from the hand of 
Isaiah himself or from (much) later redactors. 129 More importantly, this 
argument reveals a theological parti pris." Barthel, in the end, de- 
mands an exceptional status for the biblical prophets such as Isaiah. 131 
This is at odds with the view that the point of departure for the exege- 
sis cannot be a perception of the historical prophet, but only the text. 

Becker defends a principal distinction between the prophetic words 
and their literary edition. He reinforces his argument by pointing out 
the analogy between Isaiah and the Assyrian prophets as being both 
Heilspropheten." 2 Barthel opposes this by stating that the issue of the 
'proprium' of Old Testament prophecy is oversimplified when similar- 
ity with ancient Near Eastern prophecy becomes the criterion for the 
exegetical analysis. 133 As an appeal for methodological care, this criti- 
cism is justified (see 1.3.1 below). 

Neither Barthel 's nor Becker's position is fully convincing. 
Becker's main thesis falters since it is incomprehensible why a post- 
exilic author would suddenly pick up some fragments of ancient 
Heilsprophetie kept away for two centuries, in order to rework them 
into compositions of Unheilstheologie." 4 Barthel' s portrayal of Isaiah 
as not only a deliverer of prophetic words but also as an interpreter 



128 Barthel 2003: 135. 

129 Becker 2004: 47-48. 

130 Cf. Barthel' s disqualification of critical exegesis as an exponent of a general 
'sakularisierten Bewusstseins' (2003: 135). 

131 Isaiah's words may somewhat resemble the ancient Near Eastern oracles but 
the driving force behind his 'Heilsworten' is not the well-being of the state, the dy- 
nasty or the temple, but 'die Wahrnehmung des "Heiligen Israels" als der 
Tiefendimension aller Geschichte' (Barthel 2003: 132-133). 

132 Becker 2003: 117-119; cf. 1997: 287. 

133 Barthel 2003: 134. Further criticism relates to Becker's dependence on termi- 
nological argumentation and 'Sprachstatistik', and the ease of dating passages from 
First Isaiah late by claiming literary dependence on parts from other biblical books; 
see Barthel 2003: 133. Hardmeier's criticism (1986: 5, 14-19) against the 'neo- 
literary-criticism' of Kaiser, to a great extent applies to Becker too (see note 51). 

134 Dietrich 1999: 336; Barthel (2003: 135) states: 'die Frage, warum das schmale 
jesajanische Erbe iiberhaupt eine geradezu explosionsartig sich entwickelnde 
literarische Arbeit freigesetz hat, bleibt ungeklart' . 
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who afterwards reflected on his own message and reworked it into lit- 
erary compositions, has not been made historically plausible either. A 
critical review of their respective positions however shows a direction 
for further study. 

1) The discussion of the positions of Barthel and Becker leads to 
the suggestion that a distinction can be made between early prophetic 
material (6:1-8, 7:4-9a, 7:14b. 16, 8:1-4) on the one hand, and later 
reflective material (6:9-11, 7:9b, 7:13-14a.l7; 8:5-8) that marks the 
literary composition of Isa 6-8 in its basic form on the other. Isa 6-8* 
is a literary composition in which earlier prophetic words are incorpo- 
rated, and the intent of the literary composition clearly differs from the 
earlier, prophetic words. 

2) The literary Isaiah presented in the book must be carefully dis- 
tinguished from the historical prophet, who can only be a result of re- 
construction. 135 The search for the historical prophet, the words to be 
attributed to him, and their earliest, literary development, should how- 
ever not only be a literary-critical, but also a historical exercise. The 
literary development of the prophetic tradition must be illuminated 
from a historical perspective, and the reconstruction of the historical 
prophet must be historically plausible. Exegetical analysis should be 
guided by historical awareness, and not by a theological parti pris." 6 

3) The historical question about the eighth-century prophet cannot 
be solved by the study of the book of Isaiah alone. 137 It is not unrea- 
sonable to expect that the historical prophets, to a greater or lesser ex- 
tent, resembled their ancient Near Eastern counterparts. 138 It is 
however of methodological importance to bring in the analogy at the 
right moment, i.e. after the exegetical and historical analysis, and not 
as a criterion for it, and to carry out a complete comparison instead of 
just claiming similarity. 



Barthel 2003: 126-127. 
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1.2 Recent Developments in the Study of Prophecy 

1.2.1 The Rise of the Comparative Study of Prophecy 

With the discovery of the royal archives of Nineveh at the end of the 
nineteenth century, the first direct evidence of Mesopotamian proph- 
ecy became available: the Assyrian prophecies from the seventh cen- 
tury BCE. Despite their availability in transliteration and translation, 139 
the Assyrian prophecies for many decades hardly received any atten- 
tion. Their neglect — in Manfred Weippert's words their 
"Aschenputteldasein" — continued into the 1970s. 140 

It was the prophecies in the Old Babylonian letters from Mari, dis- 
covered since the 1930s, which effectuated an important shift in the 
study of prophecy. Some time after the first discoveries it had become 
widely recognised that the Mari archives contained a number of letters 
reporting prophetic oracles that formed a counterpart to Israelite 
prophecy. 141 Martin Noth, for instance, pointed out that the similarities 
between prophecy in Mari and in the Old Testament were undeniable 
and significant, because 'etwas wirklich Vergleichbares sich sonst in 
der ganzen Welt des alten Orients bisher nicht gefunden hat'. 142 This 
not only confirms that the Assyrian prophecies were often ignored as a 
counterpart to Israelite prophecy, but it also shows how the Mari 
prophecies fitted into a concept of historical development as a fore- 
runner of Israelite prophecy. In Noth's view it could not be doubted 
that the Mari prophets to some extent paralleled the Old Testament 
prophets, since both functioned as messengers of the divine. The Mari 
prophets however represented a preceding stage of prophecy. 143 

The Mari prophecies were held to provide insight into the prehis- 
tory of prophecy and to resemble Israelite prophecy on the level of 
primitive, pre-classical, ecstatic prophecy. 144 However, with regard to 
the content of the prophetic messages, the gap between Mari and the 
Old Testament was regarded as huge, especially with regard to the 
great prophets. For Noth, any comparison in content between the bib- 



139 For the earliest publications, see Parpola's bibliography (1997: CIX-CX). 

140 Weippert 1985: 56; 2001a: 32-33. Notable exceptions are GreBmann 1914; 
Langdon 1914: 146; Guillaume 1938: 48; Herrmann 1965: 55-59. 

141 Schmitt 1982: 7; cf. already Haldar 1945: 90. 

142 Noth 1957: 239. 

143 Noth 1957: 239. 

144 For an overview of the literature on Mari, including studies dealing with 
prophecy, see Heintz 1990: 17-124, and subsequent updates, Heinz 1992-98. 
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lical prophecies and the Mari prophecies was out of the question. 145 As 
formulated in his Geschichte Israels: 'Wir kennen zu dieser 
Erscheinung der "Prophetie" (i.e. biblical prophecy) kein wirkliches 
Gegenstiick aus der Geschichte der Menschheit.' 146 This represented a 
common view of biblical scholarship. The classical prophets from the 
eighth-century onwards, it was held, had no counterpart in the ancient 
Near Eastern world. As formulated by Hans-Joachim Kraus: 

Dominant ist also die Gerichtsbotschaft. Ob iiberhaupt und in welchem 
AusmaG Heilsankiindigungen mit der Gerichtsbotschaft der 
vorexilischen Propheten verbunden waren, wird von Fall zu Fall 
sorgfaltig zu ermitteln sein. Eines ist gewiG: Zu diesem Auftreten der 
alttestamentlichen Propheten gibt es kein wirkliche Parallele in der 
Geschichte der Religionen, allenfalls partielle Beriihrungspunkte. 147 

The Mari prophecies effected a change within the study of prophecy, 
which the Assyrian prophecies had failed to do. Several reasons may 
be mentioned for this. First, the Assyrian prophecies were ignored 
partly because they were in most cases not clearly presented as 
prophecies. 148 Second, the Mari prophecies were more easily accessi- 
ble. 149 Third, the early provenance of the Mari prophecies, in the eight- 
eenth century BCE, helped their popularity as the example of extra- 
biblical prophecy par excellence, whereas the seventh-century date of 
the Assyrian oracles added to their marginality. The Mari prophecies 
conveniently fitted in a historical scheme of development representing 
a kind of primitive, pre-classical prophecy, far removed in time from 
the great classical prophets. The Assyrian prophecies, by contrast, 
dated from what was considered the heyday of classical prophecy, 
which according to scholarly preconceptions was beyond comparison. 
A fourth reason for the neglect of the Assyrian oracles may lie in the 
fact that prophetic activity was considered to be typical of West- 
Semitic culture and alien to Mesopotamian culture. 150 This worked 
well for the Mari prophecies, which were explained as being 
influenced by the West-Semitic population stratum of northern Meso- 



145 Noth 1957: 241. 

146 Noth 1956: 232. 

147 Kraus 1982: 542. See further e.g. Schmokel 1951: 55-56; Herrmann 1965: 13- 
15, 306-308; Malamat 1966: 208; Notscher 1966: 187; Huffmon 1968: 101-124; 
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148 They were often presented as 'priestly oracles' or as 'oracles', see e.g. Pfeiffer 
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149 See Nissinen 1993: 218. 

150 E.g. Oppenheim 1977: 222. 
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potamia. Again, the Assyrian prophecies did not fit into the scholarly 
concepts. 151 

The uniqueness of the classical prophets was usually related to their 
social criticism and their prophecy of judgement. Furthermore, it was 
often held that their unique preaching grounded in their perception of 
history as the playground of the realisation of Yahweh's plan. The 
prophetic perception of history was regarded as unparalleled. 152 This 
has been criticised by Bertil Albrektson who demonstrated that the 
concept of God's purposeful control of history and the belief in the 
course of events as a realisation of divine intentions were common no- 
tions in the ancient Near East. 153 Henry Saggs, building on the views of 
Albrektson, qualified both the Mari prophecies and the Assyrian 
prophecies as counterparts of Old Testament prophecy. 154 Yet, he did 
not challenge the common view: 'although uniqueness cannot be 
claimed on grounds of mechanism, when we come to look at the na- 
ture of the message, it may be possible to see a significant differ- 
ence'. 155 Whereas the Mesopotamian prophecies relate to royal affairs, 
the classical prophets in Israel address the people as a whole. Their 
messages transcended the immediate historical context, being univer- 
sal statements about God's nature and his demands upon man. In this 
way, the canonical prophets transcended the limitations of ancient 
Near Eastern religion, including traditional Yahwism. So, if there is 
one unique aspect of Israel's religion, it is, according to Saggs, 'ca- 
nonical prophecy'. 156 

Until today, the classical prophets are often granted a status aparte. 
They are held to represent a high-spirited and moral prophecy of 
judgement, whereas the ancient Near East offers parallels for a more 
primitive 'pre-classical' type of prophecy. Some notable exceptions to 
the common view can however be mentioned. Morton Smith, in a 
sketch of the common religion in the ancient Near East, also mentions 
the prophets who 'everywhere claimed to know by revelation the 



151 See Ellis 1989: 145. In the 1970s and 1980s the view dominated that the oracu- 
lar activity of the prophets had been imported to Assyria from the West. 

152 See e.g. Lindblom 1962: 106, 325; Saggs 1978: 67; Barthel 2003: 132-133. 
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'unique' from the perspective of the religious commitment of modern exegetes, is not 
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country's state of obedience or disobedience and the rewards or pun- 
ishments soon to be allotted'. 157 Similarly, Friedrich Ellermeier re- 
jected a sharp distinction between prophets of salvation and prophets 
of judgement, arguing that the Mari prophets show traces normally 
considered as typical of the classical prophets of the Old Testament. 158 
These dissenting voices deserve renewed attention. 

1.2.2 Recent Study of Biblical Prophecy 

Recent study on biblical prophecy has not fundamentally challenged 
the traditional view. Klaus Koch's study of the classical prophets 
aimed to comprehend them as theologians and to display their 
'geistiges EigenprohT.' 59 In Koch's presentation, the great eighth- 
century prophets are representatives of 'Unwiderrufliche 
Unheilsprophetie'. Their radical social criticism and announcements 
of judgement are without parallel in the ancient Near East. 160 Isaiah is 
depicted along traditional lines and characterised as the 
'wortgewaltigste' among the classical prophets. 161 Isaiah's geistiges 
Eigenprofil is a theological synthesis of main themes found within 
First Isaiah. Joseph Blenkinsopp, rejecting the conventional distinc- 
tion between 'primitive' and 'classical' prophecy, 162 nevertheless de- 
scribed the eighth-century prophets as representing a new type of 
intellectual leadership, marking a decisive turning-point in Israel's 
history. 163 Despite his statement that the prophetic books are post- 
exilic compositions, Blenkinsopp proceeds with apparent ease from 
the books to the historical prophets and accepts a traditional picture of 
Isaiah's life. 164 

In a programmatic contribution, Ferdinand Deist indicated future 
directions for the study of prophecy. 165 In his view, the traditional 
paradigm focusing on the personalities of great prophets whose words 



157 Smith 1952: 145. 
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161 Koch 1995: 119. 

162 Blenkinsopp 1995: 140; 1996: 66. 
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and deeds were recorded in the books bearing their names was to be 
abandoned. Whereas historical-critical analysis remains necessary for 
reconstructing the development of the prophetic books, 166 Deist's sug- 
gested grounding a new paradigm for the study of the prophets in the 
socio-anthropological approach to ancient Israelite society. 167 How- 
ever, this program of situating the prophets within a reconstruction of 
ancient Israel based on archaeology and shaped by socio- 
anthropological theory, has met with difficulties. 

Robert Wilson's study Prophecy and Society (1980) has become a 
famous monument rather than the beginning of a new paradigm. 168 
Wilson described the Old Testament prophets from a socio- 
anthropological point of view, dividing them into peripheral prophets 
and prophets taking a central position in society. However, Wilson did 
not deal with the question of the extent to which the biblical material 
could be accepted as a reliable source for pre-exilic prophecy. 169 Stud- 
ies in the fields of new archaeology and socio-anthropology have 
made great progress, but it has proved difficult to deploy them for the 
study of Israelite prophecy. 170 Paula McNutt's assessment of prophecy, 
in the context of the reconstruction of ancient Israel, may illustrate 
this: 'we are still far from understanding the nature and functions of 
prophets in ancient Israel and Judah'. 171 

During the last few decades, biblical scholars have displayed an in- 
creased uneasiness with regard to historical prophecy. It is broadly 
recognised that the depiction of prophecy in the Hebrew Bible is his- 
torically questionable. As the historical and prophetic books of the 
Old Testament nowadays are most often approached as being first and 
foremost literary compositions from the Persian and Hellenistic pe- 
riod, they can no longer be regarded as straightforward sources of 
prophecy as a historical phenomenon in pre-exilic Israel. Some schol- 



166 Deist 1989: 16. 

167 Deist 1989: 14-18. 

168 See Kselman 1985: 124. 

169 Wilson's study, an important contribution to Israelite prophecy from a socio- 
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the ancient Near East, see Petersen 1981: 9-15. 
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ars have even raised the question of whether the biblical prophetic 
books have anything to do with the phenomenon of prophecy in pre- 
exilic Israel at all. 172 Hans Barstad described this trend as follows: 

[B]y reducing what we find in the 'prophetic writings' of the Hebrew 
Bible to postexilic literary creations with little or no connection at all 
back into the history that went before, it may seem that recent scholar- 
ship has postulated an impassable tradition gap, and made whatever 
pre-exilic prophetic activity there was quite unavailable to us. 173 

The difficulty can be overcome by acknowledging that prophetic texts 
such as First Isaiah are not pure poetry but rather the outcome of a lit- 
erary and redactional development. In order to decide to what extent it 
is 'prophetic', the earliest stages of the Isaiah tradition have to be ex- 
plored, at first through exegetical and historical analysis, and secondly 
also from a comparative perspective which includes ancient Near 
Eastern prophecy. 174 The comparative study adds to our understanding 
of prophecy and supplies analogies that may confirm the exegetical 
and historical analysis. The route from the biblical texts to prophecy 
as a socio-historical phenomenon in pre-exilic Israel runs through 
exegesis and historical analysis on the one hand, and comparative 
study on the other. 

1.2.3 Recent Comparative Study of Prophecy 

The Assyrian prophecies have become the subject of comparative re- 
search since the 1970s, initially through the contributions of Manfred 
Dietrich, Herbert Huffmon, and Manfred Weippert. 175 The comparative 
studies were based on the view that Mesopotamian prophecy belonged 
to the same cultural-historical world as its Israelite counterpart pre- 
served in the Old Testament. Prophecies from Mari and Assyria were 
the most obvious sources for comparative study, as they represent the 
only two corpora of prophetic oracles outside the Bible. 176 



172 Various scholars have emphasised the gap between the prophetic books as lit- 
erary products of the post-exilic period and the phenomenon of pre-exilic prophecy. 
For a critical review of this position, see Barstad 1993a; Heintz 1997. 

173 Barstad 1993a: 43. 

174 Cf. Barstad 1993a: 46. 

175 See the bibliography in Parpola 1997: CX-CXI. 

176 Nissinen 1993: 217. 
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Preliminary Issues 

An important issue was the definition of prophecy. The following 

definition of Weippert has found scholarly approval: 

Prophecy is at stake when 'a person (a) through a cognitive experience 
(a vision, an auditory experience, an audio-visual appearance, a dream 
or the like) becomes the subject of the revelation of a deity, or several 
deities and, in addition, (b) is conscious of being commissioned by the 
deity or deities in question to convey the revelation in a verbal form (as 
a "prophecy" or a "prophetic speech"), or through nonverbal communi- 
cative acts ("symbolic acts"), to a third party who constitutes the actual 
addressee of the message'. 177 

This definition concentrates on the prophetic experience and con- 
sciousness, which are however beyond our control. 178 A simpler defini- 
tion that focuses on the prophetic function as messenger of the god(s) 
would be: 'The prophet is a mediator who claims to receive messages 
direct from a divinity, by various means, and communicates these 
messages to recipients.' 179 

According to a recent insight, the notion of prophets as 
intermediaries is applicable to prophecy throughout the ancient Near 
East. 180 Furthermore, some facets shared by Mesopotamian, Syrian and 
Israelite prophets have been formulated which can tentatively function 
as a point of departure for comparative study: 1) prophets present 
communications from the divine world and serve as mediators; 2) they 
can draw upon inspiration through ecstasy, dreams, or visions; 3) their 
messages are immediately understandable; 4) they offer assurance but 
can also admonish or exhort the addressee. 181 

In many recent publications on prophecy enumerations of the non- 
biblical prophetic material can be found. 182 The evidence mainly stems 
from Mesopotamia and from West-Semitic areas. 183 Previously, the 



177 Weippert 2001b: 197; translation by Nissinen 1998: 5. For a slightly different 
version, see Weippert 1988: 289-290; Barstad 1993a: 46. 

178 Petersen 2000: 41. 

179 Grabbe 1995: 107. 
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181 See Huffmon 2000: 48. 

182 E.g. Ringgren 1982; Weippert 1988: 294-305; Ellis 1989: 134-145; Malamat 
1989: 70-121; Huffmon 1992; Lemaire 1996: 427-429; Nissinen 2000a: 235-237; 
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ecy. Although various literary compositions from ancient Egypt have been qualified 
as 'prophetic literature', it has been argued by Shupak (1990) that prophetic oracles 
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dominant view was that prophetic activity was typical of West- 
Semitic culture, and 'deeply alien' to Mesopotamian culture, 184 where 
it was introduced only in eighth to seventh-century Assyria due to 
western influence. 185 However, a growing amount of examples of non- 
biblical prophecy and the widespread attestation of prophetic oracles 
and references to prophetic figures in time and place, has stimulated 
the view that prophecy was at home in the ancient Near East as one of 
the common forms of divination, in the West-Semitic areas as well as 
in Mesopotamia. 186 According to a recent understanding, there were, 
generally speaking, prophets in the ancient Near East, although not 
necessarily everywhere and at every time, who delivered oracles, al- 
though not necessarily always in the same way. They did not, how- 
ever, always get attention, nor would their messages necessarily have 
been recorded. 187 

Comparisons 

Some of the main topics that have become the subject of comparative 

study of prophecy may be mentioned. 

Similarities between the Assyrian prophecies and parts of Second 
Isaiah, noticed long ago, 188 became a popular issue of comparative 
study. 189 Both sides represent prophecy of salvation, in which a deity 
presents itself (e.g. 'I am Yahweh'), in which the formula 'Fear not!' 
occurs, and in which salvation through divine intervention is prom- 
ised. Whereas it was previously held that Second Isaiah depended on 



are not attested in ancient Egypt: 'The image of a prophet functioning as divine mes- 
senger is absent in ancient Egypt. We look in vain for divinely inspired prophecy, or 
prophecy associated with symbolic revelations and visions' (1990: 24). For similar 
views, see Notscher 1966: 163-170; Ben Zvi 2000: 2, note 3. 

184 Oppenheim 1977: 222. 

185 Tadmor 1975; 1982; Spieckermann 1982: 302; Von Soden 1985: 187; Hutter 
1996: 107; Malamat 1997: 315-317. See Gordon 1993: 64-67, for a discussion of this 
hypothesis. 

186 Millard 1985: 133-134; Ellis 1989: 130-135, 144-146; Nissinen 1993: 222- 
224; Parpola 1997: LXVII; Durand 1997: 118; Sasson 1998: 115-116; Pongratz- 
Leisten 1999: 49-51; Weippert 2001a: 58; Charpin 2002: 32-33. 

187 See Nissinen 1993: 223; Nissinen 2003a: 4. 

188 GreBmann 1914. 

189 The similarities between the Assyrian prophecies and Second Isaiah became 
more generally acknowledged only much later, in particular through the work of 
Dijkstra (1980: 136-170), a first form-critical study to make fully use of the Assyrian 
prophecies, and through Spieckermann 1982: 302; Van der Toorn 1987: 95; Weippert 
1982; Nissinen 1993: 235-236. For an overview, see Weippert 2001a: 37; 1988: 311, 
note 49. 
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the Assyrian sources, 190 Weippert established the view that the Assyr- 
ian oracles and the salvation oracles in Second Isaiah are examples of 
a similar genre, 'oracles for the king'. 151 Isa 45:1-7, addressing King 
Cyrus, is a pure form of the genre, whereas in the other salvation ora- 
cles in Second Isaiah the role traditionally taken by the king had been 
shifted to the people. 192 

A further point of comparison was found in the connection of 
prophecy with the royal office. Prophetic oracles provide ideological 
support of the royal dynasty, both in Israel (2 Sam 7:5-17), in Mari, 193 
and in Assyria. 194 Among the shared themes we find the concepts of 
the king's divine election, the divine promise to destroy the king's 
enemies, the promise of peace for the land, royal succession, and the 
divine paternity of the king. 195 

Various similarities in prophetic designations have been noted. The 
Hebrew term nabV has a counterpart in the designation nabum, which 
occurs in Mari and in Emar. 196 The term nabi' further occurs in the La- 
chish ostraca. 197 The title hozeh, 'visionary', is attested on the Zakkur 
Stele and in the Deir 'Alia plaster texts. 198 Furthermore, scholars have 
suggested that throughout the ancient Near East, including Israel, 
prophets functioned as divine messengers or intermediaries, 199 operated 
in groups, 200 were connected with the royal court, 201 and could perform 
symbolic actions to support their message. 202 The close relation be- 
tween prophetic oracles on the one hand, and dreams and visions on 
the other has been pointed out. 203 It has been noted that throughout the 
ancient Near East, prophecy often relates to foreign politics and politi- 



190 GreBmann 1914: 289-290. 

191 Weippert 1982. According to Weippert (1972), this oracular genre had its 
original Sitz im Leben in the ancient Near Eastern ideology of holy war; cf. Heintz 
1969; Dion 1970; Van der Toorn 1987; Kang 1989. In Weippert's view, this genre 
was at home in pre-exilic Israel as well (1981: 105-108; 1982: 11; 2001a: 58). 

192 Weippert 1981: 92-111; 1982: 9-11; 1988: 304-314. 

193 Malamat 1980: 79-82. 

194 Ishida 1977: 90-92. 

195 See Nissinen 1993: 233-234. 

196 Fleming 1993a: 1993b. 

197 Parker 1994. 

198 Huffmon 2000: 65; Dijkstra 1995; Lemaire 2001b. 

199 E.g. Polley 1980: 149-150; Gordon 1993: 74-75; Petersen 2000: 37-39. 

200 Huffmon 2000: 64. 

201 Huffmon 2000: 64-65. 

202 Anbar 1993: 3; Huffmon 2000: 67. 

203 Gordon 1993: 69-74. 
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cal-military situations, in particular situations of crisis. 204 Furthermore, 
reactions to prophetic messages from the ruling officials have been the 
subject of investigation. 205 

The earlier thesis that certain Psalms are to be qualified as cultic 
prophecies has been revived with the help of the Assyrian prophecies. 
John Hilber explored Ps HO, 206 and a range of further Psalms, such as 
Ps 2; 81; 89; 132, 207 from a comparative perspective, taking into ac- 
count the Assyrian prophecies from the seventh century. On the basis 
of similarities between the Psalms and the Assyrian prophetic oracles, 
with regard to style, form, theme and ideology, Hilber aimed to dem- 
onstrate that these Psalms have a prophetic character. 208 

In addition to similarities, scholars have pointed out differences be- 
tween Israel and its Umwelt with regard to prophecy. In particular dif- 
ferences in the content of the prophetic messages and differences with 
regard to the function and status of prophets have been emphasised. 209 

Most recently, the comparative study of prophecy has resulted in a 
range of collective volumes. 210 In particular Martti Nissinen put the 
Assyrian prophecies on the comparative agenda, 2 " and published a 
sourcebook of ancient Near Eastern prophecies, Prophets and Proph- 
ecy in the Ancient Near East (2003). Because of the influx of com- 
parative contributions dealing with the material from Mari and 
Assyria, the phenomenon of ancient Near Eastern prophecy has be- 
come well known. 

The role of the biblical prophetic books in the comparative study of 
prophecy has however remained very limited. These books have re- 
ceived attention mainly on the level of expressions, metaphors and 



204 Anbar 1993. 

205 Parker 1993; Roberts 1997a. 

206 Hilber 2003; 2005: 76-88. 

207 Hilber 2005. 

208 Hilber (2003) concludes that Ps 110 is a cultic enthronement prophecy from 
the monarchic period. Furthermore Hilber (2005) concludes that the origin of the 
psalms containing first-person divine speech is to be explained from the model of cul- 
tic prophecy. 

209 Malamat 1998: 62; Huffmon 2000: 63-64. McFadden (1983: 133) referring to 
Oppenheim, argues that prophecy was dominant in Israel and technical forms of divi- 
nation in Mesopotamia. 

210 Nissinen (ed.) 2000; Ben Zvi and Floyd (eds) 2000; Grabbe and Haak (eds) 
2001; Lemaire (ed.) 2001; Kaltner and Stulman (eds) 2004. 

211 See bibliography. 
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similes. 212 Moshe Weinfeld, for instance, discerned a range of literary 
patterns and motifs in the prophetic books, for which he tried to pro- 
vide counterparts in ancient Near Eastern texts. 213 The prophetic books 
however have not been studied from the angle perhaps most expected: 
as prophecy that has been developed into literary texts. The prophetic 
books have been established in biblical scholarship as literary compo- 
sitions based on prophetic traditions that were developed over the 
course of time. For this reason, one would expect comparisons not 
only with Mesopotamian prophecies, but also with literary texts from 
the ancient Near East, in particular literary texts with a prophetic im- 
print or closely resembling the genre of prophecy. This kind of com- 
parative study has however not been undertaken. Literary prophetic 
texts from the ancient Near East are nevertheless available. First, there 
is a range of texts from seventh-century Assyria that can be qualified 
as prophetic compositions. These texts are based on, or inspired by, 
prophetic oracles, but are to be regarded as literary compositions. 214 A 
second category is formed by the so-called literary-predictive texts, 
which have received due scholarly attention since the 1960s. 215 These 
texts however have hardly been exploited in a comparative study to 
prophecy: 

Unfortunately, the literary prophecies are often dissociated from OT 
prophecy because they are literary. This ignores the fact that much OT 
prophetic literature may well be literary in origin rather than merely the 
recording of oral prophecies. It is here that the Akkadian literary 
prophecies are very relevant to a study of OT prophecy: they demon- 
strate that written prophecies can be scribal creations. 216 



212 Nissinen 1993: 242-247; 1991: 268-294; Weippert (1985) discusses similes 
from the Assyrian oracles that depict the goddesses Istar and Mullissu as protectors of 
the king, comparable to Old Testament passages where Yahweh is pictured as the pro- 
tector of his people. 

213 Weinfeld (1977) points to mouth-purification (Isa 6 and the mis pi ritual), 
dreams and visions, the motif of morality versus cult, and the motif of violation of 
morality as a cause for destruction. 

214 Examples are SAA 9 3 and 9, SAA 3 13 and 44-47; for these texts, see chapter 
6.2.1 and 6.2.2. 

215 These texts include the Sulgi and Marduk prophecies (Borger 1971); the Dy- 
nastic prophecy (Grayson 1975b); and the Uruk prophecy (Hunger and Kaufman 
1975). On these texts, see Ellis 1979; 1989: 157; Grabbe 1995: 92-94. These texts are 
to be distinguished from prophetic oracles since they do not have an oral background, 
and are to be qualified as literary compositions (Grayson 1975: 13; Ellis 1989: 147). 

216 Grabbe 1995: 94. So far, the literary prophecies have only been related to bib- 
lical apocalyptic texts; see Grayson 1980: 184; Kaufman 1977; Lambert 1978; Ring- 
gren 1983; Tadmor 1981; cf. Ellis 1989: 147, 172. 
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The reason why the prophetic books have not been fully included in 
the comparative study of prophecy is probably the common view that 
these books form a literary genre sui generis. 1 " However, the recent 
exegetical approach to the prophetic books from a perspective of liter- 
ary expansion and redactional development calls for a new step in the 
comparative study of prophecy. The literary afterlife of prophecy, in 
particular the issue of the transition from prophecy to literature, 
should become a subject of comparative study. 

1.2.4 The Classical Prophets Revisited 

The comparative study of prophecy has left the opinion concerning the 
classical prophets mostly unaltered. The preaching of the classical 
prophets was and is generally considered as something without paral- 
lel in the history of the ancient Near East. The image of the classical 
prophets as true prophets, opposed to the wicked establishment of 
their time and characterised by prophecy of judgement and a sharp re- 
jection of moral abuse, functioned as one of the pillars of the com- 
monly accepted view of Israel's religion and Old Testament 
theology. 218 Because of this, the status of the classical prophets as his- 
torical figures was hardly questioned at all. 

The classical prophets were clearly distinguished, both from their 
adversaries, the false prophets, and their predecessors, the pre- 
classical prophets. Weippert, for instance, held that the history of Is- 
rael and Judah was marked by the controversy between prophets who 
promised salvation and the classical prophets who foretold punish- 
ment. He regarded the Mesopotamian prophecies as being important 
for a better insight into the phenomenon of salvation prophecy in Is- 
rael that had disappeared together with the dynasties it had supported, 
whereas the messages of the oppositional prophets had been consid- 
ered worth preserving and finally resulted in the prophetic books. 219 
Furthermore, the view of a transition from the early, pre-classical 
prophets to the classical prophets as an important change, taking place 
during the ministry of the prophet Amos, was again defended by Jorg 



217 E.g. McFadden 1983: 128. 

218 For a critical assessment of this common view, see Cryer 1991: 79. 

219 



Weippert 1988: 310-311. 
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Jeremias. 220 Scholars still widely hold that the classical prophets began 
to write down their messages themselves in response to the dismissive 
reaction of the people to their preaching, and that this was how the 
genre of the prophetic books originated. 221 In this way, scholars have 
remained inclined to accept a vital connection between the historical 
prophets and their preaching, and the prophetic books named after 
them. 

Recently however some scholars have questioned the historical va- 
lidity of the image of the classical prophets. Following the recent shift 
of focus from the prophetic personalities to the prophetic books as lit- 
erary products, the prophetic books are regarded, first and foremost, as 
compilations from the Persian period or later. Instead of reading the 
prophetic books as having emerged from the mind of prophetic per- 
sonalities, they are now approached as the end-result of a lengthy de- 
velopment of prophetic traditions. Nissinen has expressed his doubts 
whether the biblical images of the great prophets represented the situa- 
tion of prophecy as a socio-historical phenomenon in pre-exilic Israel 
and Judah. 222 Others completely rejected the image of the classical 
prophets as a historical reality. 223 Uwe Becker concluded his mono- 
graph on First Isaiah with the thesis that the historical Isaiah was a 
prophet of salvation. 224 In a further study, he argued that the classical 
prophecy of judgement was never a historical phenomenon, but a lit- 
erary creation from post-exilic times. Only in the course of the devel- 
opment of the prophetic books was the image of the classical prophets 
of judgement created: 

Am Anfang stand vielmehr die "vorklassische" Heils- und 
Mahnprophetie [...]. Die Art der Prophetie ist aber nur noch sehr 
gebrochen in den Buchern der Propheten enthalten, weil diese in der 
erkennbaren Absicht entstanden sind, das eingetretene Unheil 
riickblickend als Erfullung langst zuvor ergangener prophetischer 
Unheilsansagen zu begriinden. 225 



220 Jeremias 1996: 496: 'Der Wandel von den "fruheren" zu den "spateren" 
Propheten, der in der Entstehung der neuen Literaturgattung Prophetenbuch seinen 
Ausdruck fand, hat sich in der Biographie des Amos selber vollzogen.' 

221 Jeremias 1996: 484-485. This is also a main thesis of Barthel 1997. 

222 Nissinen 1993: 253. 

223 E.g. Loretz 1992. 

224 Becker 1997: 286-287. 

225 Becker 2001: 162. See also Kratz 1997: 22. 
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The recent view that the prophetic books are the end-result of lengthy 
and complicated literary-redactional developments leaves room for the 
following suggestion. At the basis of the traditions that ultimately de- 
veloped into the prophetic books may have lain short prophetic words 
that initially were orally delivered. It is this earliest stage of the pro- 
phetic traditions that may be compared to the examples of ancient 
Near Eastern prophecy. 226 In this light, it may be considered whether 
the classical prophets as ethical preachers and foretellers of judgement 
might be a later, exilic or post-exilic image. 227 These suggestions, al- 
though not yet sufficient to establish a new understanding of prophecy 
in ancient Israel, merit serious attention. 



1.3 Aim and Focus of the Present Study 

1.3.1 Question of Research 

The history of research presented above leads to the following conclu- 
sions. 

1) An unbroken scholarly tradition takes First Isaiah as a direct 
source for pre-exilic prophecy and the figure presented in it as one of 
the great historical prophets. However, we have also seen that the re- 
cent shift of focus to the book as a whole, has rendered problematic 
the relationship between the book and the phenomenon of pre-exilic 
prophecy. The question of the historicity of the figures behind the pro- 
phetic books has become a matter of debate. 

2) We have seen that the comparative study of prophecy has re- 
cently become a fruitful enterprise. However, one major field still not 
explored is a comparative study focusing on the prophetic books. 
There is furthermore discussion with regard to the classical prophets 
as historical figures, the phenomenon of prophecy in ancient Israel, 
and the earliest stages of the traditions that ultimately resulted in the 
prophetic books. 

The best way to deal with these issues is undertaking a comparative 
study of prophecy that includes the earliest layers of the prophetic tra- 



226 See Kratz 2003: 54-67; cf. Lemaire 2001a: 15. 

227 Cf. Collins 1993: 13: 'Something happened which removed biblical prophecy 
from that whole area (i.e. ancient Near Eastern divination), and it is my contention ... 
that the 'something' was a literary development rather than a sociological or an an- 
thropological one.' See also Weippert 2003: 286. 
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ditions behind the biblical prophetic books. The first step must be the 
exploration of the origin of the prophetic traditions and their initial 
developments, long before they resulted in the books as we have them. 
The second step is to include these early prophetic traditions in a 
comparative study of prophecy in the ancient Near East. The present 
study aims to contribute to this project. First, it explores the origin and 
earliest development of the Isaiah tradition. Second, it includes this in 
a comparative study of prophecy, focusing on the seventh-century As- 
syrian prophecies. This study has an analytical part (I), consisting of 
chapters 2 and 3, and a comparative part (II), consisting of chapters 4, 
5 and 6. The reason for the division into two parts is that the prophetic 
material from First Isaiah and from seventh-century Assyria must be 
investigated in its own right before a comparison is undertaken. In 
particular for the Isaiah material this is important from a methodologi- 
cal point of view: one must determine on exegetical and historical, and 
not on comparative grounds, which parts of the book represent the ear- 
liest prophetic tradition and its first development in the Assyrian pe- 
riod. Only after the earliest stages of the Isaiah tradition have been 
identified and the prophetic material explored, can it be studied from a 
comparative perspective. 

1.3.2 Analytical Part 

Part I of the study consists of a description of the material, which is 
used for the comparison carried out in the second part. Chapter 2 pre- 
sents an exegetical analysis of First Isaiah as a source of pre-exilic 
prophecy and its earliest development. Chapter 3 consists of a descrip- 
tion of the Assyrian sources relating to prophecy. 

Traditionally, First Isaiah has been seen as an obvious source for 
the Assyrian period. Although First Isaiah was believed to include 
later elements as well, its natural background was regarded to be the 
pre-exilic period. Exegesis aimed at identifying a 'Proto-Isaiah', a 
version of First Isaiah from the eighth or seventh century, written by 
the historical prophet or his followers. 

Following the recent shift of perspective as regards the book as a 
whole, the first part of the book no longer can be regarded as consist- 
ing of an eighth-century 'Proto-Isaiah' plus a series of later extras. In- 
stead, the book must be regarded as a literary product of a much later 
period. Throughout the book we find evidence of redactional attempts 
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to establish literary structures within the book as a whole, which im- 
plies that passages within First Isaiah may belong to the latest redac- 
tions. 228 Furthermore, the Isaiah tradition has undergone a complex 
development in the course of time. Not only was new material added 
at various stages, but existing material was also reworked and reinter- 
preted. First Isaiah is not an anthology of pre-exilic material supple- 
mented by later elaborations, but part of an extensively edited literary 
compilation from post-exilic times that contains material from several 
ages. We should reckon with an ongoing tradition that through a series 
of formative stages resulted in the book of Isaiah, which may be visu- 
alised in the following schema. 229 



Emergence and development of the 
Isaiah tradition 



Development into the book 
of Isaiah 



1 

historical 

prophet 



collection 
of oracles 



first literary 
elaboration 



substantial 
literary com- 
plex 



5 6 7 

redactions, final redac- book of 
addition of tions Isaiah 

new com- 
plexes 



Assyrian period 



Babylonian period Persian-Hellenistic period 



Point of departure 

My research question differs from that of the earlier exegesis. In the 
past, scholars searched for 'authentic' passages in order to explain 
them as aspects of the preaching of a prophetic personality, who, as a 
great prophet of judgement belonged to a decisive stage in Israel's re- 
ligious development. My research question is also different from that 
of recent scholars who primarily have a literary interest in the book of 
Isaiah. Instead, my question is a historical one: which parts of First 
Isaiah can be plausibly dated to the Assyrian period? The aim of the 
exegetical chapter is not to present a redaction history of First Isaiah, 
but to decide which material from First Isaiah can be dated to the As- 
syrian period. 

It is generally acknowledged that the earliest material within the 
book of Isaiah stems from the Assyrian period, and that this material 
is to be found within the first part of the book. However, scholars hold 
different views with regard to the question of which parts of First 



228 Clements 2002: 116. 

229 For a similar description of this process of development, see Collins 1993: 16. 
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Isaiah stem from the Assyrian period, and they have ended up with in- 
creasingly different results. 230 Since the pre-exilic origin of the material 
involved no longer can be taken for granted, the question regarding 
the earliest material within First Isaiah has to be addressed anew. 231 In- 
stead of assuming that material from First Isaiah originates from the 
Assyrian period, scholars must adduce grounds that make this plausi- 
ble. The divergence of scholarly positions shows that exegetical 
analysis does not produce indisputable answers. Exegesis rather pro- 
vides a set of tools to be used to support a particular view, to render it 
plausible and convincing. My approach to the Isaiah tradition in the 
Assyrian period, worked out in chapter 2, consists of three steps. 

1) For the identification of the material belonging to the Assyrian 
period I take as a point of departure references to historical entities 
and circumstances of the eighth and seventh centuries. Texts within 
First Isaiah display a profoundly historical interest in various episodes 
of the Assyrian period, which can hardly be considered as being com- 
plete literary inventions of later times. 232 The historical clues are the 
following: 

i) The names Ephraim (i.e. Northern Israel) and its capital Samaria 
occur in oracles predicting the downfall of Northern Israel (7:4-9; 8:1- 
4; 17:1-3; 28:1-4). Most of these oracles refer to Aram and Damascus 
as well, the point being that Israel and Aram would be punished for 
their aggression against Judah. These passages make most sense in the 
later part of the eighth century. 



230 Williamson (2004: 181-182) points out that earlier scholars generally accepted 
the Isaianic character of a fair amount of material from First Isaiah. Recently however 
the amount of uncontestedly Isaianic material has diminished. As a result, fewer 'cer- 
tain' passages remain with which more disputed passages can be compared. In the 
end, 'less and less can be securely regarded as original'. See also Barthel 1997: 25. 

231 Williamson (2004: 183) states: 'The current situation demands the adoption of 
a whole new agenda.' Similarly Steck 1996: 69-70. 

232 The abundance of historical figures mentioned within First Isaiah is in marked 
contrast to the rest of the book. Apart from Isaiah (1:1; 2:1; 7:3, 13; 13:1; 20:2, 3; ch. 
37-39 passim), the following are mentioned: Uzziah (1:1; 6:1; 7:1); Jotham (1:1; 7:1); 
Ahaz (1:1; 7:1-17 passim; 14:28; 38:8) and Hezekiah (1:1; ch. 36-39 passim); the 
Aramaean king Rezin (7:1, 4, 8; 8:6); the Israelite king Pekah, son of Remaliah (7:1, 
4, 5, 9; 8:6); a certain Ben Tabeel (7:6); three 'sons': Shear-jashub (7:3), Immanuel 
(7:14; 8:8, 10), and Maher-shalal-hash-baz (8:3); the two witnesses, Uriah and Zecha- 
riah (8:2); the officials Shebna (22:15; 36:3, 11, 22; 37:2), Eliakim (22:20; 36:3, 11, 
22; 37:2) and Joash (36:3, 11, 22); the Assyrian kings Sargon (20:1) and Sennacherib 
(36:1; 37:17, 21, 37); Sennacherib's sons Adrammelech, Sharezer and Esarhaddon 
(37:38); the Cushite king Taharqa (37:9); and the Babylonian king Merodach-baladan 
(39:1). By contrast, the only historical figure mentioned by name in the second part of 
the book is Cyrus (45: 1). 
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ii) References to 'Cush' (Nubia) also point to the Assyrian period 
since the Cushite (25 th ) Dynasty ruled over Egypt from the later part 
of the eighth century until 669 BCE. Although the term Cush appears 
in later texts as well, 233 references to the Cushite empire as a political 
and military power are likely to reflect the situation of the late eighth 
or early seventh century (18:1; 20:3-5; 37:9). Furthermore, references 
to Cush and Egypt in the context of prophetic warnings against 
Judah's search for assistance from them against Assyria probably stem 
from the Assyrian period. Military alliances with Egypt under Cushite 
rule were a historical reality in the late eighth century. Passages from 
First Isaiah that warn against such an alliance are likely to date from 
the Assyrian period, i.e. the earliest version of 18:1-6; 19:1-4; 20:1-6; 
30:1-5 and 31: 1-3. 

iii) References to 'Assyria' are a further indication of early mate- 
rial. 234 The view that 'Assyria' in First Isaiah is a chiffre for a later em- 
pire (Babylonia or Persia) has to be rejected. 235 Within First Isaiah, 
Assyria and Babylonia are distinguished as different powers (23:13; 
14:22-23 and 14:24-27). 236 Furthermore, since the Isaiah tradition is 
rooted in the Assyrian period it is reasonable to attempt to understand 
'Assyria' as Assyria. 237 In particular those passages describing Assyria 
as a political-military superpower fit in with the Assyrian period. 238 
The passages that, in all likelihood, refer to the Assyrian empire from 
a contemporary perspective are the earliest forms of 7:20; 8:1-4; 10:5- 
34; 14:24-27; 20:1-6; 30:27-33 and 31:8-9. 

iv) First Isaiah contains various historical dating formulae, some of 
which presumably belong to an early layer introducing material that 
originates from the Assyrian period. Isa 6:1 introduces a vision report; 



233 E.g. Isa 43:3; 45:14; Jer 46:9; Ezek 30, also in Isa 11:11, usually regarded as 
part of a late passage, 11:10-16. 

234 7:17, 18, 20; 8:4, 7; 10:5, 12, 24; 11:11, 16; 14:25; 19:23, 24, 25; 20:1, 4, 6; 
23:13; 27:13; 30:31; 31:8; chapter 36-37 passim. 

235 Hoffken 2004: 133-134. 

236 The name 'assur is mentioned in several later texts as well, but these are to be 
distinguished from the earlier passages. The later occurrences partly consist of glosses 
and additions to earlier passages, such as 7:17b, 7:18, 8:7 and 10:12. In various other 
cases 'assur functions as a geographical description, no longer as the name of a cur- 
rent superpower (11:16; 19:23-25; 27:13.); for this and other reasons these passages 
are generally considered as of a late date. 

237 Contra e.g. Werner 1982: 171-178, 190-193; 1988: 33. 

238 See Machinist 1983a. 
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14:28 introduces an oracle against the Philistines; and 20:1 introduces 
a report of a prophetic performance. 239 

v) Finally, the accounts of 7:1-17, 20:1-6 and 36-39 describe activi- 
ties of the prophet Isaiah situated in the Assyrian period. These ac- 
counts contain material that to some extent corresponds to 
contemporary external sources. 240 Although they are in their present 
shape marked by a later elaboration, these accounts are probably 
rooted in the Assyrian period. 241 

As appears from the historical clues, the main issue in the second 
half of the eighth century in Judah was the question of whether or not 
to resist Assyrian imperialism. In the periods 734-732, 722-720, and 
713-711 BCE, several of Judah's neighbour states resisted Assyrian 
dominance, and in 705-701 BCE Judah attempted to free itself from 
Assyria's rule. Material from First Isaiah that can be connected with 
these major political events can with some confidence be dated to the 
latest part of the eighth century. 242 The most secure ground for identi- 
fying the earliest stratum within First Isaiah is the political contro- 
versy of the late eighth century. 243 The earliest layer of the Isaiah 
tradition in my assessment consists of prophetic words relating to par- 
ticular, historical contexts from the eighth century. 

A second identifiable layer of the Isaiah tradition consists of pas- 
sages dealing with the destruction of Assyria and the restoration of 
Judah. In these passages it is emphasised that it is Yahweh who carries 
out Assyria's destruction (10:16-19; 10:26a.27a; 10:33-34; 14:24-27; 
30:27-33; 31:4-5.8-9), as part of his dealings with the entire world 
(14:26-27; 30:27-28; cf. 8:9-10; 17:12-14; 18:1-6). Closely related to 



239 By contrast, the dating formulae in 1:1 and 7:1 are to be regarded as late. For 
1:1, see Sweeney 1996a: 71-72; for 7:1 (dependent on 2 Kgs 16:5), see chapter 2.1.2. 

240 Williamson (2004: 184) mentions as a main principle in the search for pre- 
exilic material within First Isaiah: 'where the account of a purportedly early event for 
which there is no other direct evidence in the biblical text is corroborated by some 
contemporary external source which could not, in all probability, have been known to 
a later biblical writer'. In such cases a pre-exilic origin is plausible. 

241 Cf. Williamson 2004: 185-186. I deal with Isa 7:1-17 and 20:1-6 in chapter 2; 
Isa 36-37 is dealt with in chapter 6. 

242 Related to 734-732 BCE are the oracles of Isa 7*, 8:1-4 and 17:1-3; related to 
722-720 BCE are the oracles of 28:1-4, 14:28-32, and Isa 10*; related to 713-711 
BCE is Isa 20*; related to 705-701 BCE are the sayings within Isa 28-31*, the critical 
sayings of Isa 5* and 10:1-2 and Isa 18-19*, 22*. This will be worked out in particu- 
lar in chapter 4.1. 

243 This is also the position of H0genhaven (1990: 351) and Hoffken (2004: 144): 
'Nach meinem Eindruck sprechen gerade altere Schichten in PJ die Politsprache der 
damaligen Zeit, wie sie assyrische Konigsinschriften (usw.) dokumentieren' . 
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the theme of Assyria's destruction is that of Judah's restoration: the 
reign of a new, ideal, Judaean king, in 9:1-6, 11:1-5 and 32:1-2. The 
themes of Assyria's downfall and the reign of the ideal king are two 
sides of the same coin, as both result from Yahweh's intervention. 
These passages in all likelihood date to the Assyrian period. Yet they 
clearly differ from the eighth-century prophetic material (as will be 
worked out in 6.1.3 and 6.1.4). I suggest regarding them as the prod- 
uct of a revision of the Isaiah tradition in the late seventh century. 244 

2) The second step of my assessment of the Isaiah tradition in the 
Assyrian period is based on the fundamental difference that can be 
perceived between the Isaiah tradition in the Assyrian period — the 
eighth-century prophetic material and the seventh-century revision — 
on the one hand, and the later transformation of the Isaiah tradition on 
the other. In particular within Isa 6-8 and 28-32, the prophetic material 
and its first revision can be distinguished from a later elaboration that 
put a decisive mark on these chapters. Isa 6-8 and 28-32 in their basic 
literary version represent textual complexes in which the earlier Isaiah 
tradition is extensively reworked and in which a new view of Isaiah's 
prophetic ministry is presented. 245 These literary complexes represent a 
thorough reworking of the Isaiah tradition in the light of the events of 
the early sixth century. The suggestion that the disastrous events of the 
early sixth century left their marks on the Isaiah tradition is not new 
(e.g. Clements 1980c). However, in my view these marks are much 
more decisive than scholars have previously acknowledged (in this re- 
spect I agree by and large with Becker 1997). The disastrous events of 
the sixth century — the fall of Jerusalem, the collapse of the state, the 
end of the dynasty, the Babylonian exile — led to a profound reconsid- 



244 See also Collins 1993: 38-39. 

245 For a similar approach to the Amos tradition, see Kratz 2003a. Kratz (2003a: 
54-67) distinguishes between the basic literary layer (Grundbe stand) and the pre- 
sumed original prophetic words. The prophetic words, transmitted orally or in writing, 
are rooted in a particular historical context in which they were originally understood. 
They were however reinterpreted in the literary context of the developing prophetic 
tradition. According to Kratz (2003a: 67-89), the Grundbestand of Amos 3-6 is 
marked by the main characteristic of the literary prophetic tradition: unconditional 
judgement. Within the Grundbestand Kratz identifies sayings that originated as inde- 
pendent prophetic words (3:12; 4:1*; 5:2. 3. 7. 18*. 19. 20; 6:la.3-6a.l3). The sayings 
originally related to specific historical situations but received a new role within the lit- 
erary composition. The sayings, referring to a situation of great international tension 
and military threat, are to be situated in the eighth century. They aimed to prevent a 
national catastrophe. The words of the 'historical Amos' thus differ fundamentally 
from the 'literary Amos', the latter being a product of an ongoing prophetic tradition. 
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eration of the past. Far from being given up, the Isaiah tradition was 
thoroughly reworked in order to get it into lines with a new view of Is- 
rael' s past and in order to use the authority of the figure of Isaiah as a 
spokesman of the new view. This view was essentially that the de- 
struction of Judah and Jerusalem was the result of Yahweh's punish- 
ment because of the sinful disobedience of the people. It was this 
transformation of the Isaiah tradition, presumably in the sixth century, 
which created the image of Isaiah as a prophet of judgement. 

The eighth-century prophetic material within First Isaiah and its 
earliest elaboration in the Assyrian period however are distinctly dif- 
ferent from what is supposedly the main characteristic of biblical 
prophecy: the proclamation of unconditional judgement. The eighth- 
century prophetic material is partly marked by positive aspects (e.g. 
Isa 7*, 8*, 28:12*, 30:15*), and the critical sayings apply to a specific 
group of people; furthermore, the seventh-century revision is of an 
unambiguously positive tone. Isa 6-8 and 28-32 in their later literary 
version however present the positive message as a superseded stage: 
the positive message was rejected and what remains is the preaching 
of judgement, applied to the people as a whole. 246 This important tran- 
sition must not be projected onto the prophetic biography. Rather, it 
betrays a later stage of development of the Isaiah tradition. 

3) The final step of my assessment of the Isaiah tradition in the As- 
syrian period relates to the forms of the material. The eighth-century 
prophetic material consists of oracles and sayings that in all likelihood 
originally were orally delivered. This material can be qualified as pro- 
phetic in a strict sense. The passages that in my view belong to the 
seventh-century revision of the Isaianic material do not have an oral 
background but are literary from the outset. With regard to the nature 
of the seventh-century revision, the following may be observed. The 
eighth-century prophetic material can essentially be connected with 
three historical periods: 734-732, 723-720 and 705-701 BCE. The ma- 
terial relating to each period was probably preserved in the form of a 
collection of prophetic words, and each of these three collections was 
probably revised in the late seventh century. The revision turned the 
collections into editions consisting of eighth-century prophetic words 
on the one hand, and of new material on the other. In the analysis of 
the texts (chapter 2.4, chapter 6.1) I will attempt to make plausible 



See also Collins 1993: 49-50. 
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that the seventh-century revision took the form of three compilations, 
each revising a small collection of prophetic words. Furthermore, each 
compilation followed a similar pattern of dating formula and prophetic 
commission, followed by the prophetic words to which some com- 
ments were added, and concluding with a portrayal of the reign of the 
ideal king. 

These three steps form my conception of the Isaiah tradition in the 
Assyrian period. In chapter 2, 1 will attempt to demonstrate that this is 
the most plausible way to deal with the earliest stages of the Isaiah 
tradition. 

Chapter 3 needs less introduction. For the non-biblical prophecy, I 
focus on the prophetic material from seventh-century Assyria. There 
are several reasons for giving priority to the Assyrian prophecies over 
other extra-biblical prophecies. The first reason is the relative abun- 
dance of prophetic material from seventh-century Assyria. Second, 
perhaps even more important than the relative wealth of material, is 
the integration of prophetic oracles and references to prophets in the 
literature of that period, such as letters, royal inscriptions, and literary 
texts. Third, the Assyrian prophecies are close to the period of Isaiah. 
Whereas the Mari prophecies date from the eighteenth century, the 
Assyrian prophecies stem from the first half of the seventh century. 
This is close to the earliest prophetic material within First Isaiah, 
which dates from the late eighth century. 247 The Assyrian material con- 
sists of collections of prophetic oracles, single oracles, oracles re- 
ported or quoted in letters, oracles included in royal inscriptions, and 
oracles reworked into literary texts. 

Whereas the emphasis is on the Assyrian prophetic material in a 
strict sense (chapters 4 and 5), some further texts will be taken into 
account in order to explore the transition from prophecy to literature 
(chapter 6). These additional texts consist of two groups. The first 
group is formed by texts that stem from seventh-century Assyria. 
These texts can be qualified as prophetic compositions. They are 
closely related to the prophetic oracles, in particular to the oracles that 
are reworked into literary texts. 248 The second group of texts consists 



247 The prophetic material in West-Semitic sources from the first millennium BCE 
will occasionally be taken into account in this study (for these texts, see Nissinen 
2003a: 201-218). 

248 See also note 214 above. 
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of the so-called literary-predictive texts (sometimes called literary 
prophecies or pseudo-prophecies). 24 ' 

1.3.3 Comparative Part 

The second part of this study contains a comparison of the Isaiah 
tradition in its earliest shape on the one hand, and the prophetic 
material from seventh-century Assyria on the other. 250 

The comparison focuses on three aspects: the interrelation between 
prophecy and historical events in Judah and Assyria (chapter 4), the 
functions of the prophetic figures (chapter 5), and the secondary adap- 
tation and elaboration (the 'literary afterlife') of prophecy (chapter 6). 
A necessary condition for an adequate comparison is clarity with re- 
gard to procedure and significance. 251 The kind of comparison to be 
carried out in this study is a historical comparison. 252 The rationale for 
a historical comparison is the relative closeness, geographically and 
historically, of the societies to which the units of comparison belong, 
their mutual influence on one another, and their shared cultural as- 
pects. 253 The various ancient Near Eastern cultures have a common 
ground, shared by Judah and Israel as well, 254 and prophecy forms one 
aspect of this. 255 The material from First Isaiah and the Assyrian 
prophecies, comply with the conditions for historical comparison: 
there is similarity or analogy between the observed phenomena; there 
is a certain dissimilarity between the environments in which the phe- 
nomena occurred; 256 and though the phenomena occur at approxi- 
mately the same point of time, they are independent of each other 
rather than causally related. 257 



249 See also note 215 above. 

250 Whereas the focus of this study is on the prophetic material from seventh- 
century Assyria, other examples of ancient Near Eastern prophecy are occasionally 
taken into account as well. 

251 Etzioni and DuBow (1970: 7) define comparative study as 'a design whereby 
the same process of data-collection and data-analysis is carried out within a number of 
spatial units'. 

252 To be distinguished from a phenomenological or typological comparison; see 
Bloch 1970; Barstad 2000: 5-6; Talmon 1978: 325. 

253 Bloch 1970: 41. 

254 E.g. Vriezen 1969: 14-15; cf. Van der Toorn 1994: 1-2. 

255 Cf. Weippert (2001a: 58) for the view 'daB es eine gemeinaltorientalische — 
oder wenigstens syrisch-mesopotamische — prophetische Sprache gab, an der sowohl 
die assyrischen Prophet(inn)en als auch Deuterojesaja partizipierten'. 

256 These conditions are formulated by Bloch 1970: 39. 

257 This condition is formulated by Etzioni and DuBow 1970: 11. 
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Comparative Procedure 

For a valid comparison it is important to compare 'like with like'. 258 In 
their final version the biblical books do not resemble the Assyrian 
texts, which are of a more rudimentary state. Neither does it make 
sense to compare prophetic oracles from Mesopotamia to the multi- 
layered textual complex of First Isaiah. However, after a careful dis- 
tinction between prophetic oracles and sayings — orally delivered mes- 
sages going back to prophetic activity — on the one hand, and the 
literary development of the prophetic tradition on the other, it is possi- 
ble to compare 'like with like'. First, prophetic material, preserved 
within First Isaiah, can be compared with extra-biblical prophetic ora- 
cles. Second, the literary extensions to the prophetic material can be 
compared with literary prophetic texts from the ancient Near East, 
which likewise have a literary Sitz im Leben. 

The procedure of a historical comparison implies the selection of 
apparently analogous phenomena, in this case texts from First Isaiah 
and the Assyrian prophecies, a description of how they resemble or 
differ from each other, and an explanation of the similarities and dif- 
ferences. 259 Several fallacies are to be avoided. First, the phenomena in 
question have to be explored in their own right. Instead of explaining 
aspects of Judaean prophecy through the Assyrian prophecy or vice 
versa, both phenomena have to be explained within their own histori- 
cal contexts, and compared from their respective contexts. 260 Secondly, 
the comparative study, instead of merely listing similarities or dissimi- 
larities, must take into account the cultural context in order to estab- 
lish the significance of apparent parallels. 261 Both in Judah and in 
Assyria, prophecy was part of the cultural, religious and social system. 
Given the shared ancient Near Eastern tradition on the one hand, and 
the particular circumstances of Judah and Assyria on the other, one 
would expect to find both similarities and differences, the significance 
of which can be established within a contextual interpretation. 262 



258 Cf. Saggs 1978: 79. 

259 Bloch 1970: 39. 

260 Cf. the consideration expressed by Saggs 1978: 17. 

261 Barstad 2000: 8. 

262 For the contextual approach, see Hallo 1990. For the term 'context' and the 
'contextual approach', see Hallo 1997: XXV: the context of a text is '... the geo- 
graphical, historical, religious, political and literary setting in which it was created and 
disseminated. The contextual approach tries to reconstruct and evaluate this setting, 
whether for a biblical text or one from the rest of the ancient Near East.' 
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Comparative Aim 

The comparison is carried out on the basis of texts. Furthermore an at- 
tempt will be made to proceed to a further stage of comparison, con- 
sisting of an analysis of the socio-historical phenomena behind the 
texts. 263 

Chapter 4 offers a comparison between the Isaianic material and 
the Assyrian prophecies with regard to the relationship between 
prophecy and historical events. The Assyrian prophecies relate to 
various historical situations during the reigns of Esarhaddon and 
Ashurbanipal. The prophecies from First Isaiah dating from the Assyr- 
ian period relate to specific historical situations as well. A comparison 
will be carried out with regard to the way in which the prophecies 
functioned in their respective historical contexts. 

Chapter 5 deals with the functions of the prophetic figures in Judah 
and Assyria. The position of the Assyrian prophets and the Judaean 
prophets within their respective societies is not evident. Whereas the 
latter have been the subject of ongoing debate, the former have not re- 
ceived much attention. 264 One of the questions I will address is: are the 
classical prophets a specific type of prophets, or rather a specific pro- 
phetic image, present in the biblical literature but not in the biblical 
world? With regard to Isaiah, it will be argued that he was not a clas- 
sical prophet in the traditional sense. Instead, he resembled prophets 
elsewhere in the ancient Near East to the extent that he was principally 
supportive of the Judaean state (which does not mean that he was a 
Heilsprophet). 

Chapter 6 describes the adaptation, elaboration and reworking of 
the prophetic oracles. Many of the Assyrian prophecies enjoyed a (lit- 
erary) 'afterlife'. They were quoted in letters, re-applied to new situa- 
tions, and republished and reworked for new occasions. Furthermore, 
various kinds of literary texts were composed, based on the genre of 
prophetic oracles. The literary functioning of Assyrian prophetic texts 
will be compared with the earliest literary revision of the prophetic 
oracles in First Isaiah in the Assyrian period. The suggestion of a revi- 
sion of the Isaiah tradition in the late seventh century will play an im- 
portant role in this respect. 



263 Cf. Barstad 2000: 11. 

264 A notable exception is Nissinen 2000b. 
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1.3.4 Conclusion 

This study aims to provide a depiction of the Isaiah tradition in the 
Assyrian period (chapter 2), and to give a presentation of the prophetic 
material from seventh-century Assyria (chapter 3). The main purpose 
of this study is to present a comparative perspective on the Isaiah tra- 
dition in the Assyrian period and the prophetic material from Assyria 
which sheds light on three issues: the interrelation between prophecy 
and historical circumstances (chapter 4), the functions of the prophets 
(chapter 5), and the literary development of prophecy (chapter 6). 



PART ONE 



CHAPTER TWO 
THE ISAIAH TRADITION IN THE ASSYRIAN PERIOD 

This chapter deals with the issue of which parts of First Isaiah can be 
dated to the Assyrian period, i.e. the eighth-seventh century. The 
chapter begins with an analysis of Isa 6-8 and Isa 28-32, because these 
two complexes play a key role with regard to the question of the ex- 
tent to which one may find early prophetic words within First Isaiah. 1 
In this way, these complexes provide an ideal battleground for defend- 
ing my views against the radical position (as taken by Kaiser and 
Becker) and the more traditional position (as taken by Wildberger and 
Barthel). My main thesis is that within both complexes a distinction 
can be made between material from the Assyrian period on the one 
hand, and a thorough reworking of this material on the other. This re- 
working, which is of a literary and redactional character, can in my 
view be plausibly situated in the period following the downfall of the 
Judaean state in the sixth century. It will be demonstrated that the 
Isaiah tradition in the Assyrian period has a quite different profile than 
its later, probably exilic, reworking. 

After analysing Isa 6-8 and Isa 28-32, I deal with the rest of First 
Isaiah in search of early material. Instead of dealing with every chap- 
ter, I concentrate on parts of Isa 5, 9-11 and 13-23. 2 The analysis fo- 



1 Barthel 1997: 25; similarly Hoffken 2004: 139. 

2 Isa 12, 24-27, 33, and 34-35 are left out, because these are usually perceived as 
late texts. Furthermore, Isa 36-39 will not be discussed here, since an analysis of these 
chapters would exceed the bounds of this study. Isa 36-37 (2 Kgs 18-19) however will 
be taken into account in chapter 6.1.2. Isa 1-5, finally, is a somewhat complicated 
case. Although, in my view, parts from ch. 5 date from the Assyrian period (the woe- 
sayings, discussed in section 2.3.1), most of the material of these chapters belongs to 
later redactional stages. With regard to ch. 1,1 agree with those who see it as a text 
from a late stage in the growth of the book of Isaiah as a whole (cf. Williamson: 2006, 
15, 28). Although ch. 1 may include 'earlier material' (earlier compared to the very 
late date of ch. 1 as a whole), I am not convinced that parts from it can be traced back 
to the Assyrian period. A case in point is 1:4-8, a unit which in my view postdates the 
Assyrian period (discussed in section 2.3.7). The woe-sayings of ch. 5 are dressed in a 
later (probably exilic) redaction focusing on judgement and disaster, to which at a still 
later stage 5:1-7 was added. Similarly, ch. 2-4 in my view mainly consist of later ma- 
terial. Although I would not principally exclude the possibility that some early mate- 
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cuses on the supposedly early material included within these chapters 
in relation to its later literary-redactional context. The chapter con- 
cludes with a presentation of the Isaiah tradition in the Assyrian pe- 
riod, which in my view originated as a series of prophetic words that 
were preserved in the form of small collections, and that, in the sev- 
enth-century were revised in the form of three textual compilations. 



2.1 Isaiah 6-8 

2.1.1 Isaiah 6:1-8:18 as a Literary Composition 

Isa 6:1-8:18 is traditionally perceived as a memoir of the prophet 
Isaiah, written in the aftermath of the Syro-Ephraimitic crisis. 3 Nowa- 
days, this textual unit is generally considered to be a redactional com- 
plex, but there are good reasons to regard 6:1-8:18 to some extent as a 
unit on its own. First, 6:1 begins with a first-person account, which 
ends in 8:18. Second, 8:18 presumes Isa 7 in some form as it refers to 
the children's names (7:3, 7:14, 8:3). 4 Third, sometime during the de- 
velopment of the Isaiah tradition, a compositional ring of material has 
been arranged around Isa 6-8. 5 If one takes for a moment 6:1-8:18 as 
an independent unit, one may be struck by the insight that this text 
presents itself as an account of Isaiah's prophetic ministry as such. 6 It 
gives an account of Isaiah's prophetic career from its beginning to its 
end, starting with Isaiah's commissioning in Isa 6 and ending with his 
withdrawal from public life after having fulfilled his prophetic task 
(8:16-18). The presentation of Isaiah's ministry in 6:1-8:18 is of a re- 
flective, interpretative character. It presents a view of Isaiah the 
prophet in retrospect. This portrayal of Isaiah, in my view, has become 



rial has been preserved here (perhaps e.g. in 3:1-7*) or in some other chapter, I have 
chosen to focus on those parts of First Isaiah where a distinction between the 'Assyr- 
ian' Isaiah tradition and its later development can be made plausible. 

3 Barthel 1997: 38. 

4 Barthel 1997: 232. 

5 See Sheppard 1985. The apparent oddity that Isaiah's commission is narrated 
only in chapter 6 can be explained from the redactional development of the Isaiah 
tradition. Barthel (1997: 83) suggests that the material in Isa 1-5 does not represent a 
stage of Isaiah's career prior to the vision of Isa 6, but contains a complex based on 
Isaianic prophecies that is structured around the Denkschrift. 

6 Becker (1997: 73) argues that Isa 6 and 8 present a (later) picture of Isaiah's 
'gesamte prophetische Wirken'. 
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of fundamental importance in the development of the Isaiah tradition 
as a whole. 

The composition presents Isaiah as having been ordered by Yah- 
weh from the outset to announce judgement to the people (6:9-11). 
According to the compositional perspective, Isaiah's ministry started 
with the announcement of judgement (6:11), and ended with its reali- 
sation (8:17). 7 Uwe Becker, in my view, is right to qualify 6:11 and 
8:17 as 'eine sachliche wie literarische Klammer, die den Hauptinhalt 
des jesajanischen Predigt umschlieBt'. 8 In other words, the account 
ranges from Isaiah's commission to proclaim disaster (6:9-11), to his 
withdrawal when the task had been completed (8: 17). 

6:9-1 1 describes the disaster as a divine punishment because of the 
people's refusal to listen. Furthermore, the passage explains that the 
people rejected Isaiah's message because Yahweh made them unsus- 
ceptible. Isaiah's commission, prepared for by the vision in 6:1-8, is 
presented in 6:9-1 1 as directed against the people. Isaiah is depicted as 
standing in opposition to the people, referred to as 'this people' (cyn 
nrn). This is, as elsewhere, a pejorative depiction. The same term oc- 
curs in 8:11, stating that it was Yahweh who forced Isaiah to dissoci- 
ate himself from 'this people'. This refers to the vision of Isa 6, 
understood from the perspective of 6:9-11. Both 6:9-11 and 8:11 im- 
ply that the vision led to a radical reorientation of the prophet: Yah- 
weh positioned him opposite to 'this people' and commissioned him 
with a message of doom for 'this people'. 9 The identity of the recipi- 
ents of the prophetic message, 'this people' in 6:9-10 and 8:6, 11-12, 
must be sought within the compositional perspective. Within the de- 
piction of Isa 6 and 8, nrn djjh refers to the people in general as stand- 
ing in opposition to Isaiah and his followers (8:16). 10 According to 
8:11-15, the disobedience of 'this people' caused the destruction of 
both Northern Israel and Judah. This suggests that 'this people' is not 
a precise identification but a general category. It depicts the disobedi- 
ent people that are punished by Yahweh because they have rejected 
his words delivered by the prophet." 



7 Becker 1997: 73. 

8 Becker 1997: 75. 

9 Jones 1993: 158-159. 

10 The other occurrences of this motif in First Isaiah (9:15, 28:11, 28:14, and 
29:13-14) confirm that nrn Dun refers to the people as a whole. 

11 The designation 'this people' (nrn aim) functions as a pejorative depiction in 
First Isaiah. In a similar way, it occurs frequently within two other complexes, in 
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8:16-18 is formulated as a conclusion to Isa 6-8. Isaiah is presented 
as withdrawing from public life after he has delivered Yahweh's mes- 
sage of judgement. The message is to be sealed and preserved (8:16). 12 
Meanwhile, now the fate of the people has been destined and Yah- 
weh's judgement has become irreversible, Isaiah is presented as wait- 
ing and hoping for Yahweh's salvation (8:17). 13 The phrase 'Yahweh 
is hiding his face' (8:17) indicates not only the hopelessness of the 
situation, but also the interruption of communication between Yahweh 
and the people after the prophet's resignation. 14 8:16-18 presents Isaiah 
as having fulfilled his prophetic task. The image of the prophet as pre- 
sented in 8:16-18 is evidently a literary construct. 15 

The depiction of Isaiah's prophetic ministry in 6:1-8:18 is likely to 
be from a later hand. The text gives an interpretation of Isaiah's pro- 
phetic activity. Because it has become part of a much larger complex, 
it is tempting to read Isa 6-8 as representing one stage of Isaiah's pro- 
phetic career. However, it is still discernable that at some stage in the 
course of development, Isa 6-8 presented an account of Isaiah's pro- 
phetic ministry as such. The account presents a retrospective view on 
Isaiah's ministry. It reflects on disastrous events that are interpreted as 
a divine punishment for the disobedience of the people, announced by 
the prophet Isaiah. Whereas 6:1-11 and 8:1-18 focus on the disobedi- 
ent people (ntn nan), 7:1-17, as will be argued below, presents Ahaz, 
representative of the Davidic dynasty, as an example of the disobedi- 
ence mentioned in 6:9-10. 

Although 6:1-8:18 as a redactional composition is of a later date, it 
contains earlier material. Beneath the compositional surface another 



Jeremiah and in the Pentateuch traditions, that equally deal with the disobedience and 
stubbornness of Israel. The occurrences of this motif in First Isaiah, Jeremiah and the 
Pentateuch traditions, are characterised by a remarkable uniformity. In all cases, 
Yahweh's anger is aroused against his people because of their disobedient and stub- 
born rejection of his blessings, and the prophet (Moses, Isaiah, Jeremiah) is positioned 
between the people and God. Although Moses is depicted as a successful intercessor, 
the Pentateuch traditions make clear that the destruction of the people is eventually 
unavoidable (Exod 32:34; Deut 31). This becomes a reality within First Isaiah and 
Jeremiah. The development of the motif of ntn can, in my view, lies in the reflection 
on the disasters that had befallen Judah and Jerusalem in the early sixth century. 

12 Isa 8:16 intends to suggest that Isaiah's testimony was faithfully transmitted 
from generation to generation. See Kaiser 1981: 190. 

13 The phrase T will wait for Yahweh, I will hope in him', expresses hope for 
salvation in a hopeless situation. See Williamson 1994: 99-100; Barthel 1997: 237; 
contra Becker 1997: 75. 

14 See particularly Ezek 39:23-29, and the explanation by Renz 1999: 120-121. 

15 Cf. Barthel 1997: 233, with regard to 8:18. 
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layer is discernible, most clearly so within 7:1-17 and 8:1-18. It can- 
not be denied that 7:1-17 and 8:1-18 contain prophetic sayings of a 
remarkably positive character, namely 7:4-9a, 7: 14b. 16 and 8:1-4. 
Furthermore, it is evident that these positive sayings have been em- 
bedded in a literary context displaying a negative tendency (7:9b, 13- 
14a.l7; 8:5-8). The most convincing explanation is that within 7:1-17 
and 8:1-18 earlier prophetic sayings have been provided with a new 
literary context. The early prophecies have some distinct characteris- 
tics: they display a positive message for Judah and its king Ahaz, they 
are associated with 'sons' bearing symbolic names (7:3; 7:14; 8:3), 
and they are historically related to a particular situation, the Syro- 
Ephraimitic crisis (734-732 BCE). By contrast, the later literary con- 
text in which they have been integrated is marked by a negative ten- 
dency. Furthermore, the reworking disconnected the prophetic activity 
from the original historical situation, turning it into a more general 
presentation of Isaiah's prophetic ministry. The profiles of the pro- 
phetic material and the literary context are clearly distinctive. Fur- 
thermore, the text gives cause for a literary-critical separation between 
an earlier level of prophetic material and a later level of literary com- 
position. 

The distinction between earlier, prophetic material and later, com- 
positional passages can be applied further. Isa 8:9-10 is a fragment 
that can be associated with the earlier, prophetic oracles included in 
7:1-17 and 8:1-18. Furthermore, the vision report of 6:1-8 can be in- 
terpreted against the background of this early material. The prophetic 
oracles intend to encourage Ahaz (and the Judaeans) during a political 
crisis. The vision report of 6:1-8 can be read against the background 
of these oracles, as being intended to affirm Isaiah's legitimacy as a 
prophet who proclaimed encouragement in a critical situation. By con- 
trast, a range of passages from Isa 6-8 can be identified as having been 
composed as part of the literary-redactional reworking of the earlier 
material, i.e. 6:9-11, 7:9b, 7:13-14a.l7, 8:5-8, 8:11-15, and 8:16-18. 
Whereas the early material in origin related to a particular historical 
situation, the composition of Isa 6-8 transcended these particular 
events and presented Isaiah's activities as a paradigm for his prophetic 
activity as an announcer of divine judgement. 
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2.1.2 Isaiah 7:1-17 

Oracular Material 

7: 1-17 is a narration about the prophet Isaiah and King Ahaz, in which 
Ahaz is depicted as an example of the disobedience mentioned in 6:9- 
10. 16 Two textual markers indicate the relation between 6:1-11 and 
7:1-17. In the first place, the reference to Uzziah in 7:1 makes a con- 
nection with 6:1 and suggests in this way that the events heralded in 
6:9-11 begin to take place in 7: 1-17. Secondly, the exclamation vnnti in 
7:13 echoes 6:9. 7:1-17 can be regarded as a composition with a dy- 
nastic-critical tendency. Various indications suggest however that it is 
not a textual unity aus einem Gufi. 

1)7:1 refers to a war (rranbp) waged by Aram and Israel against Je- 
rusalem, which however failed. The following verses describe how- 
ever the threat that Aram posed to Ahaz and his people by settling on 
Ephraim (7:2), and the plan of Aram to invade Judah in order to re- 
place Ahaz (7:6). The oracle however insists that this plan will not 
come true (7:7). Whereas the oracle deals with Aram's aggressive in- 
tent, the narrative introduction in 7:1 goes further by referring to an 
actual assault. 

2) 7:9b and 7:13-14a quite unexpectedly address a plural subject, 
whereas Ahaz is addressed in the singular throughout (7:4, 5, 11, 14b, 
16). The oracles addressed to Ahaz in singular forms (7:4-9a, 14b. 16) 
are encouraging. The plural passages however display a profoundly 
dynastic-critical tendency. 

An explanation for these apparent disparities may start with 7:10, 
'Yahweh went on to speak to Ahaz'. This clearly stems from the com- 
positor's hand. Although the phrase contrasts with the immediate con- 
text where Isaiah is speaking, it is less clumsy than sometimes 
suggested," since it continues 7:3 (mrr ~i»X"i). The phrase 'Yahweh 
said' in 7:3 introduces a first encounter between Isaiah and Ahaz, 
whereas the phrase 'Yahweh went on to speak' in 7:10, creates a sec- 



16 Isa 7:18-25 contains additional material, marked by the redactional formula 
Kinn ova rrrn (7:18, 21, 23). 7:20, introduced by the formula xinn ai'a, may go back 
to an earlier prophetic announcement, and can be associated with the oracles of 7:4- 
9a, 7:14b.l6 and 8:1-4 (Wagner 2006: 250-252, 293). Isa 7:18-19 is likely to stem 
from a later redaction (Wagner 2006: 250). The expression 'land of Assyria' in juxta- 
position with Egypt is suggestive of a later provenance (cf. Isa 11:16; 19:23-25; 
27:13; Jer 2:18.36; Lam 5:6; Hos 7:11; 9:3; 11:5.11; 12:l;Zech 10:10-11). 

17 Wildberger 1972-82: 268: 'V. 10 [erweckt] den Eindruck einer (eher unge- 
schickten) redaktionellen Naht'. Cf. Werlitz 1992: 169, 170, 173. 
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ond scene, parallel to the first one. This arrangement is indicative of 
an editor/composer who neatly arranged the material at his disposal, 
the oracles of 7:4-9a and 7: 14b. 16. The earliest material embodied 
within 7:1-17 consists of two oracles to Ahaz. The oracles do not 
reflect any criticism against Ahaz, but rather encourage him in a 
straightforward way. They were however incorporated in a composi- 
tion that displays a theme of threat and disaster. 18 

In the following, I will discuss how the oracles have been reworked 
into a new composition. 7:1-17 consists of two scenes, 1-9 and 10-17, 
each of which has at its core an oracle addressed to Ahaz. The first 
oracle, 7:4-9a, probably consisted of the following text: 

4 * Take heed, be quiet, do not fear, and do not let your heart be faint 
because of these two smouldering stumps of firebrands. 
5 * Because Aram has plotted evil against you, saying, 

6 Let us invade Judah, terrify it, and cleave it open for ourselves 
and make the son of Tabeel 19 king in it! 20 

7 therefore thus says the Lord Yahweh: It shall not stand, and it shall not 
come to pass. 

8a For the head of Aram is Damascus, and the head of Damascus is 

Rezin, 

9a and the head of Ephraim is Samaria, and the head of Samaria is the 

son of Remaliah. 

The original word is an oracle of encouragement for Ahaz. The 
prophet encourages the king in a threatening situation, which can be 
inferred from the oracle itself. Furthermore, the threat is described in 
7:2-3a, an early note on the historical setting of the oracle. 21 The oracle 
has been expanded in various ways. Some minor additions were made 
in 7:4 and 5 to explicitly identify the aggressors as Rezin and Pekah. 22 



18 Barthel 1997:63, 151-153. 

19 bxi®, 'good for nothing', is usually understood as a tendentious vocalisation of 
original bxntp, 'God is good', as in Ezra 4:7; cf. Zech 6:10, 14, and Isa 7:6 LXX. 

20 The suffixes are feminine, suggesting that Judah here means the land of Judah, 
rather than the people of Judah; see JM § 134g. 

21 According to 7:2 the army of Aram is camping in the country of Ephraim, 
which corresponds to Aram's plan to invade Judah in 7:6. The house of David is re- 
ferred to in the singular (contrary to 7:13). Furthermore, the name of Isaiah's son, 
Shear-jashub (7:3a), is likely to represent an early tradition (Barthel 1997: 166). It 
forms a clear analogy with the 'sons' with symbolic names in 7:14 and 8:3. The name 
Shear-jashub can be interpreted as alluding to the destruction of Judah's enemies Eph- 
raim and Aram (H0genhaven 1988: 82; Wagner 2006: 141, note 45; the interpretation 
of 10:21 is secondary). 

22 7:4b explicitly mentions Rezin and Pekah as the referents of 'these two smoul- 
dering stumps of firebrands', see Werlitz 1992: 215, 219; Barthel 1997: 133. Further- 
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A further addition consisted of 7:8b, 'within sixty-five years Ephraim 
will be shattered, no longer a people', which interrupts the coherence 
of 7:8a and 9a and does not make sense within the scope of the ora- 
cle. 23 The most significant addition to the oracle is 7:9b: 'If you do not 
stand firm in faith, you shall not stand at all'. It is unlikely that 7:9b 
belonged to the original oracle. First, it addresses a plural subject, in 
contrast to the oracle, which is addressed to Ahaz in the singular (7:4, 
5 suffix). 24 Second, the conditional threat expressed in 7:9b contrasts 
with 7:4-9a as an oracle of encouragement. The oracle exhorts Ahaz to 
persist in his policy of neutrality and not to give in to the pressure of 
the anti- Assyrian coalition. 25 7:9b on the other hand introduces a con- 
dition of faith addressed to a plural subject. The terminology of 7:9b 
suggests the following explanation. The verb px alludes to Yahweh's 
promise to the Davidic dynasty. 26 In 2 Sam 7:16, Yahweh says: 'Your 
house and your kingdom shall be made sure (px ni.) forever before 
me; your throne shall be established forever'. 27 7:9b reformulates the 
Davidic covenant by changing the promise into a negative condition. 
In this way, it gives a new twist to the oracle to Ahaz. 28 

The second scene, 7:10-17, can be equally explained from the sug- 
gestion that an original oracle of salvation was secondarily reworked 
into a context of threat. The birth oracle concerning Immanuel is a 
straightforward announcement of salvation. 29 Its immediate context 
however consists of threatening words that announce judgement over 
the house of David. 30 The original oracle consisted of 7: 14b. 16. By 
contrast, 7:15 is a later relecture of the oracle that focuses on the 



more, the grammatical correspondence of dik and fT suggests that 5ba is a later addi- 
tion too, see Irvine 1990: 152. 

23 Werlitz 1992: 199, 214, 250. The possibility of 7:8b as a seventh-century addi- 
tion will be discussed in 2.4 below. 

24 Werlitz (1992: 160) notes that 7:9b in recent literary-critical contributions of- 
ten is taken as secondary to 9a. Hardmeier (1979: 48-54; 1981: 236-238) argues that 
7:9b addresses Isaiah's disciples, who are, in his view, the real recipients of the Denk- 
schrift. 

25 Barthel 1997: 165-166. 

26 With regard to 7:9b, MT has the most original reading (with e.g. Symmachus, 
Theodion). Some of the versions (e.g. LXX) appear to reflect a variant Hebrew text, 
reading iran (pa hi.) instead of ■nnxn (px ni.). This can be explained as a secondary 
reading, which attempted to make sense of the corrupted reading preserved in lQIsa a 
(iraxn Nib '3 iraxn sob ex), as was argued by Menzies (1998). 

27 See also 1 Sam 25:28 and 1 Kgs 1 1:38. 

28 Barthel 1997: 133-139. 

29 Barthel 1997: 141. 

30 Barthel 1997: 139. 



THE ISAIAH TRADITION IN THE ASSYRIAN PERIOD 6 1 

figure of Immanuel himself rather than on the events of which he was 
a portent. 31 

14b Look, the young woman is pregnant and is about to bear a son, 
and you must name him Immanuel, 

16 for before the child knows how to refuse the evil and choose the good, 
the land before whose two kings you are terrified will be deserted. 

7: 14b. 16 is the announcement of a sign, which takes the form of a 
birth oracle. It consists of the following elements: 1) statement (or an- 
nouncement) of pregnancy, beginning with nan; 2) announcement of 
the birth of a son; 3) order for name-giving; 4) explanation of the por- 
tentous meaning of the name, beginning with 1 3. 32 

Ahaz is the recipient of the birth oracle (nnx, 7:16). Since within 
birth oracles the order of the name-giving is always directed to the 
addressee of the oracle, 33 the subject of the ambivalent form nKnpi in 
7:14b must be Ahaz. 34 The form is to be read as ronj?i 'you must 
name'. The much-adopted reading of a third person feminine singular 
is to be rejected on form-critical grounds. Besides, the feminine form 
would normally be nx-ipi. 35 The reading of a third person feminine sin- 
gular corresponds with the later relecture of the birth oracle. Imman- 
uel was disconnected from Ahaz as name-giver in order to make the 
announcement valid for later times. Whereas in the original oracle 
Yahweh's benevolence implied by the name Immanuel applies to 
Ahaz, the alternative reading 'she will name him' creates the possibil- 
ity of interpreting Yahweh's benevolence as referring to a circle dif- 
ferent from the king and the sinful people. 36 



31 7:15 is a later interpretation of 7:16; see Werlitz 1992: 182-186; Barthel 1997: 
142; Wagner 2005: 75-76; 2006: 73. Whereas the phrase in 7:15 is interpreted as indi- 
cation of moral responsibility, its original meaning (7:16) refers to the age of dis- 
crimination (Herbert 1973: 65). According to 7:15, Immanuel must suffer hardship in 
order to be able to choose the good and to reject the evil. 

32 Barthel 1997: 141-142; Wildberger 1972-82: 289; contra Hoffken 1980: 323, 
note 5. 

33 Barthel 1997: 141-145. 

34 Barthel 1997: 122; Miiller 1974: 39. 

35 Cf. Gen 29:35; 30:6; 1 Chron 4:9. MT ruqpi is a second person feminine (cf. 
e.g. Gen 16:11), which is impossible in this context. lQIsa a >npi is likely to be an 
adaptation to Isa 8:3 (or 9:5). The readings of the versions derive either from MT 
nsapi, read as second person masculine or third person feminine, or from lQIsa a xnpi, 
imperative or third person singular (impersonal). Note however that in the Siloam 
inscription the form rrn seems to occur as a third person feminine form (see HAE I: 
187, with note 9). 

36 Barthel 1997: 178, 180. 
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The two oracles of encouragement, 7:4-9a and 7: 14b. 16, are closely 
related. Both address Ahaz and are intended to support him in an ur- 
gent situation. The name Immanuel refers to the imminent rescue from 
the aggressor and reinforces the exhortation to resist the anti- Assyrian 
coalition and the promise of salvation by Yahweh. The verb yip in 6 
and 16 establishes a connection, 37 and the 'son Immanuel' forms a 
contrastive parallel with the 'son of Tabeel'. 

The birth oracle of 7: 14b. 16 is a straightforward announcement of 
salvation for Ahaz. 38 7: 14a (pb) however seems to introduce a word of 
judgement in reaction to Ahaz's disbelief. 39 Within the composition, 
7:13 functions as an accusation against Ahaz, which is followed by an 
announcement of judgement introduced with ■p'p (7:14-17). In this 
way, the birth oracle is incorporated in a literary context that gives the 
oracle a new twist. Isaiah's critical encounter with Ahaz in 7:10-13 is 
followed by an announcement of judgement in 7:14-17. The plural 
addressee in 7:13-14a evidently disrupts the dialogue between Isaiah 
and Ahaz. These verses give a negative twist to the oracle of salvation. 
The house of David, addressed in plural, is accused of stubbornness. 
The exclamation wata in 7:13 echoes 6:9. The Davidic dynasty, repre- 
sented by Ahaz, is accused of the kind of behaviour mentioned in 6:9. 
The plural forms imply that the criticism applies not only to Ahaz, but 
also to the Davidic dynasty as a whole. The composition reflects the 
view that the kings of Judah, represented by Ahaz, by their continuous 
disobedience and lack of trust have exhausted the patience of Yahweh 
and his prophets, represented by Isaiah. 40 7: 13- 14a is connected with 
7:9b. Both passages are in the plural and display a dynastic -critical 
tendency. So, both scenes, 7:1-9 and 7:10-17, contain an oracle of sal- 
vation for Ahaz that is enclosed in a literary framework characterised 
by threat and criticism. 41 Whereas the oracles address Ahaz, the plural 



37 The meaning of nJS'pJl in 7:6 is disputed. The root ]*ip II hi. is supposed to 
mean 'to demolish' (KB); however, derivation from yip I hi. 'to frighten', 'to horrify' 
is perhaps preferable, see Wildberger 1972-82: 266; Barthel 1997: 120. 

38 So also Wagner 2005. 

39 Barthel 1997: 146. 

40 See Barthel 1997: 172-173. The reference to 'my God' in 7:13 points at a 
break between Yahweh and Isaiah on the one hand and the Davidic dynasty on the 
other; Wildberger 1972-82: 288; Wagner 2006: 161. 

41 See Barthel 1997: 150. 
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passages address the Davidic dynasty as a whole. 42 Isaiah's opposition 
to the Davidic dynasty in 7:1-17 parallels his opposition to the people 
(nrn D»n) in 6:9-10 and 8:6, 11-12. To some extent, the people are in- 
cluded in the compositional perspective of 7:1-17 as well. The lack of 
faith, exemplified by Ahaz, will cause disaster both for the dynasty 
and for the people (7:17). 43 The criticism in 7:1-17 is not directed at 
Ahaz's foreign policy in particular, but to the policy of the Davidic 
dynasty in general, which ultimately resulted in disaster. 

Literary Composition 

7:1-17 contains two oracles addressed to Ahaz that were reworked 
into a composition that criticises the Davidic dynasty, exemplified by 
Ahaz, and announces its destruction. In the following, I will demon- 
strate that 7:1-17 has been composed with an eye to the descriptions of 
Ahaz and Hezekiah found in 2 Kings. In three cases, a connection can 
be established. 
1)7:1 is almost completely identical to 2 Kgs 16:5. 



2 Kgs 16:5 


Isa7:l 


Then 


In the days of Ahaz son of Jotham son 
Uzziah, king of Judah 


of 


came up 


came up 




King Rezin of Aram and King Pekah 


King Rezin of Aram and King Pekah 




son of Remaliah of Israel 


son of Remaliah of Israel 




to wage war on Jerusalem; 


to Jerusalem to attack it, 




they besieged Ahaz 






but could not 


but could not 44 




prevail over him. 


mount an attack against it. 





It is mostly agreed that 7:1 is dependent on 2 Kgs 16:5. A clear indica- 
tion for this is that in 7:1-17 the Northern Kingdom is referred to as 
'Ephraim' (7:2, 5, 8, 9, 17), and its king as the 'son of Remaliah' (7:4, 
5, 9), whereas in 7:1 the names 'Israel' and 'Pekah, son of Remaliah' 



42 Williamson (1998b: 251) notes that the plural form of address 'suggests that 
the whole "house of David" is in view, not just Ahaz as an individual'. 7:1-17 adds a 
further dimension to 6:9-10 (1998b: 250). 

43 7:9b alludes to the motif of the disobedient people. The condition of trust 
means trust in Yahweh. The accusation of lacking trust in Yahweh occurs especially 
with regard to the people of Israel in the wilderness (Num 14:11; Deut 1:32; 9:23; 2 
Kgs 17:14; Ps 78:22, 32, 37; 106:24). Despite the signs Yahweh showed them the 
people did not believe (e.g. Num 14:11). In Isa 7:1-17, the lack of trust (pK hi.) is 
indirectly connected with the 'sign' (nix) given by Yahweh. 

44 Contrary to 2 Kgs 16:5 (WD'J, Isa 7:1 continues the singular ( i ?b , T ). 
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are used, following the common usage of the book of Kings. With the 
narrative introduction of 7: 1 based on 2 Kgs 16:5, the editor/composer 
of 7:1-17 gave a slightly different twist to the events. The prophetic 
material at his disposal, 7:2-3a.4-9a and 7: 14b. 16, deals with the 
threat posed to Ahaz by Aram and Ephraim, and leaves open whether 
an actual assault took place. The report of 2 Kgs 16:5, taken up in Isa 
7:1, makes things more explicit by referring to a military assault by 
Aram and Israel. The editor/composer of 7:1-17 however changed the 
report of 2 Kgs 16:5, by turning the focus from Ahaz to Jerusalem. In 
2 Kgs 16:5, the object of assault is Ahaz: 'they besieged Ahaz, but 
could not prevail over him'. 45 In 7:1, the assault is launched against 
Jerusalem. 46 This change of focus from Ahaz to Jerusalem can be ex- 
plained as part of the royal-critical tendency of 7:1-17. The assault 
was thwarted, not because of Ahaz's merits, but for the sake of Yah- 
weh's city Jerusalem. 

The connection with 2 Kgs 16 reveals more. The beginning of 16:5 
tx ('then') continues the dating of 16:1, 'In the seventeenth year of 
Pekah son of Remaliah, Ahaz son of Jotham king of Judah began to 
reign.' Whereas 2 Kgs 16:1 refers to 'Ahaz son of Jotham', Isa 7:1 
extends this to 'Ahaz, son of Jotham, son of Uzziah'. This is remark- 
able, since it is highly unusual that a third generation is mentioned in a 
dating formula. This exceptional feature reveals a specific meaning of 
the reference to Uzziah. Its purpose is to create a link with Isa 6, 
which dates Isaiah's vision to 'the year King Uzziah died' (6:1). The 
connection suggests that the events announced in Isa 6, particularly in 
6:9-11, begin to take place in 7:1-17. 47 

2) The two other parallels are with the Hezekiah stories of 2 Kgs 
18-20 (Isa 36-38). The first is the detailed description of the location 
where Isaiah is to meet Ahaz, 7:3b. This resembles the location of 2 
Kgs 18:17 (Isa 36:2) where the Assyrian delegation takes up position: 
'(at the end of) the conduit of the upper pool on the highway to the 
Fuller's Field'. Such detailed topographical indications are excep- 
tional in the Hebrew Bible and the close similarity in wording points 



45 b^ in combination with anb means 'to prevail (over)' and refers to a human 
being (Num 22:11; 1 Sam 17:9, 33; Jer 1:19; 15:20), except in Isa 7:1. 

46 by anb is frequently used with respect to cities (Deut 20:10, 19; 2 Kgs 12:17; 
19:8; Jer 32:29; 34:1, 7, 22). 

47 This resembles the interpretation of Williamson (1998b: 244-254, 269-270) 
who understands 7:1-17 as reflecting on the fall of the Davidic dynasty in 586 BCE 
and as intending to explain the disasters in the light of the announcement of 6:9-10. 
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to a relation of literary dependency. The description has its natural 
position within the context of 2 Kgs 18: 17 (Isa 36:2). In this story, the 
exact locality is of utmost significance. The Assyrian delegation is 
posted outside the city of Jerusalem (18:17), and a Judaean delegation 
gets out of the city to negotiate (18:18). Their conversation is however 
audible for the Judaean people on the city wall (18:26). The credibility 
of this scene depends on the precise position of the Assyrian delega- 
tion at a strategic spot, outside, but close to, the city wall. For Isa 7:1- 
17, by contrast, the place where Isaiah is to meet Ahaz is hardly rele- 
vant at first sight. Its significance lies in the parallel it creates with the 
Hezekiah story. The similarity in location establishes a comparison 
between Hezekiah and Ahaz, who both face an enemy assault, and 
who are both put to the test: trusting in Yahweh or not. 

3) The third connection relates to the nix, the sign for Ahaz. 48 Ahaz 
is ordered to ask for a sign (7:11), and the sign given to him is the 
birth of a son to be named Immanuel (7: 14b. 16). However, the de- 
scription of the sign in 7:11 does not correspond to the sign actually 
given. 7:11 refers to a confirmatory sign, a sign confirming the ac- 
companying prophetic message, and the qualification 'deep as Sheol 
or high as heaven', points to its miraculous character. 49 This resembles 
the receding shadow (2 Kgs 20:8-11; Isa 38:7-8, 22), a confirmatory 
sign of a miraculous character, requested by Hezekiah. The actual sign 
of 7: 14b. 16 is of a different character. 50 It is not an unusual feature of 
the child's conception or birth, but sets a time-limit for the fulfilment 
of the announcement, before the child reaches the age of discretion. 51 
The description of the sign as a miracle by the editor/composer (7:11) 
hardly evolved from the material at his disposal (the birth oracle), but 
can be explained as a purposeful reference to 2 Kgs 20 (Isa 38), where 
Hezekiah asks for a sign from God. The argument between Isaiah and 
Ahaz concerning the request for an nix (7: 1 1-14) deliberately contrasts 
with Hezekiah' s pious request for a sign. 52 



48 SeeAckroyd 1982: 17-18. 

49 Barthel 1997: 171-172. 

50 Berges 1998: 111. 

51 Roberts 1977a: 477. The character of the nix mentioned in 2 Kgs 19:29 (Isa 
37:30), which also sets a time-limit (within three years), is comparable to the sign of 
the newborn son Immanuel (7: 14b. 16). 

52 Contra Barthel 1997: 171. 
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In these three cases, 7:1-17 borrows from 2 Kgs 16 and 18-20 (Isa 
36-38)." The two latter cases show that 7:1-17 deliberately mirrors the 
Hezekiah stories. The disobedient Ahaz is contrasted with the faithful 
Hezekiah. 54 Hezekiah trusted in Yahweh and asked for a sign, Ahaz 
refused a sign and did not trust. Isa 7:1-17 uses the example of the 
disobedient Ahaz, who represents the Davidic dynasty as a whole, to 
explain the disaster that overcame both dynasty and people. 

Early Material versus Later Composition 

Although 7:1-17 to some extent is a Fremdkorper within Isa 6-8, sev- 
eral cross-references point to the unity of Isa 6-8 on a redactional- 
compositional level. The reference to Uzziah in 7:1 links the composi- 
tion of 7:1-17 to Isa 6. This connection is corroborated by the parallel 
between 7:13 and 6:9 (luno). The prophet stands in opposition to the 
disobedient people ('this people', Isa 6 and 8), and to the disobedient 
royal house (Isa 7). Furthermore, the characterisation of Isaiah's sons 
as 'signs' in 8:18, not only refers to Maher-shalal-hash-baz (8:3), but 
also to Shear-jashub (7:3) and probably to Immanuel (7:14) as well. 55 
A third connection is found in 8:10, which summarises the prophetic 
words of 7:5, 7:7 and 7:14 (see below). 

The connections between 7:1-17 and Isa 6 and 8 lie on two levels. 
First, on a compositional level, Isa 6-8 forms a redactional unity. 
Whereas 6:1-11 and 8:1-18 focus on the disobedient people (ntn D»n), 
Isa 7 presents Ahaz, representing the Davidic dynasty, as an example 
of the disobedience announced in 6:9-10. The message of the compo- 
sition is that Yahweh brings destruction and disaster over the people 
of Judah and the royal house, because of their stubborn, recalcitrant 
attitude and lack of trust. Secondly, both Isa 7, and 6 and 8, have at 
their core, material that can be related to actual prophetic activity in 
the eighth century. 8:1-4 lies on the same level as 7:4-9a and 7:14b. 16, 
and 8:9-10 is to be associated with this material as well; finally it will 
be argued that 6:1-8 belongs to this earliest level too. 



53 Kaiser 1981: 143-144, 164; Werlitz 1992: 225-231; Becker 1997: 29-31, 36- 
38, 40-41; Ackroyd 1982: 19-20, tentatively. By contrast, Barthel (1997: 63) holds 
that 2 Kgs 18-20 (Isa 36-39) is dependent on Isa 7:1-17, and uses this as an argument 
for a pre-exilic dating of 7:1-17 (cf. Barthel 1997: 135, note 74). 

54 The thesis that 7:1-17 depicts Ahaz as an antitype of Hezekiah was proposed 
by Kaiser (1981: 143), and worked out by Becker (1997: 24-60). According to Becker 
(1997: 47), 7:1-17 aims to show that Ahaz's disbelief caused the end of the dynasty. 

55 Only Immanuel is explicitly referred to as a 'sign' (7:14a); 8:18 apparently 
takes Immanuel as another son of Isaiah. 
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Because 7:1-17 builds upon other material, in particular the Heze- 
kiah stories, the composition cannot date from an early period. Fur- 
thermore, since 7:1-17 depicts Ahaz as the negative counterpart to 
Hezekiah, it is highly unlikely that it was composed shortly after the 
events of 701, caused by Hezekiah' s foreign policy. 56 Instead, the 
composition is likely to refer to the disastrous events of the early sixth 
century, the collapse of the state of Judah and the end of the Davidic 
dynasty. Ahaz typifies the disbelief of the Davidic dynasty, and 7:9b, 
13 and 17 are to be read from an ex eventu perspective that explains 
the end of the dynasty as due to lack of faith and disobedience. 57 

7:1-17 concludes with an announcement of judgement (7:17). 58 The 
phrase 'Ephraim's removal from Judah' (rnirr bvn Dnax -no), refers to 
the division of the Davidic Kingdom (cf. 1 Kgs 12). 59 Something 
worse is announced here: the destruction of Judah and the end of the 
Davidic dynasty. In 7:17, finally, the oracles of encouragement (7:4- 
9a, 14b. 16) are turned upside down completely. 

2.1.3 Isaiah 8:1-18 

Oracular Material 

It is commonly agreed that 8:1-4 relates to the activity of the prophet 
Isaiah. The passage consists of two parts, 8:1-2 and 8:3-4, both focus- 
ing on the symbolic name or phrase Maher-shalal-hash-baz. This 
means something like 'quick booty, fast spoil'. 60 



56 Contra Barthel 1997: 155-157. 

57 Werlitz 1992: 229-230. The depiction of Ahaz in Isa 7 (his disobedience func- 
tions as an explanation for the downfall of the dynasty and disaster for the nation) is 
paralleled to some extent by the portrait of Manasseh in 2 Kings, whose wicked be- 
haviour effectuated the disaster (2 Kgs 21:11-15; 23:26-27; 24:2). 

58 Barthel (1997: 181) argues that 7:17 announces judgement not only for Aram 
and Ephraim but also for Judah' s king and people. The expression Kin hi. plus by 
with Yahweh as subject denotes disaster for the addressees (Barthel 1997: 146). The 
combination of Kin (qal or hi.) plus by and Ql\ with Yahweh as instigator, always 
refers to disaster: Jer 51:47, 52; Amos 4:2 (cf. 1 Kgs 21:29; Jer 9:24; 17:18; 46:21; 
Zeph 2:2). 7:17b, 'the king of Assyria', is a later, historicising, addition. 

59 A parallel expression is found in 2 Kgs 17:21, 'when Yahweh had torn Israel 
from the house of David (in rvn bun S?1p)\ In that context, Israel's separation from 
Judah and its exile are connected as a first and second step of the same process: sepa- 
ration led to exile (see 2 Kgs 17:22). In 7:17 a similar association between separation 
and exile may be implied. 

60 The name has been explained from Egyptian military language; Wagner 2006: 
168. 
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1 Then Yahweh said to me, Take a large tablet 61 and write on it in com- 
mon characters, 62 'Maher-shalal-hash-baz'. 

2 And I took 63 reliable witnesses, the priest Uriah and Zechariah son of 
Jeberechiah. 

3 And I went to the prophetess, and she conceived and bore a son. Then 
Yahweh said to me, Name him Maher-shalal-hash-baz; 

4 for before the child knows how to say 'father' or 'mother', the wealth 
of Damascus and the spoil of Samaria will be carried away by the king 
of Assyria. 

The historical background of this material is the Syro-Ephraimitic cri- 
sis (734-732 BCE), which is similar to that of the oracles within 7:1- 
17. 64 The announcement of disaster for Aram and Ephraim effectively 
encourages Ahaz and the people of Judah. In 8: 1 Isaiah is commanded 
to perform a symbolic act. The prophetic message on the large tablet 
probably was for public display. The function of the two witnesses 
probably was to be able to testify afterwards that Isaiah indeed had 
predicted the punishment of Aram and Ephraim beforehand. 65 8:3-4 
resembles 7: 14b. 16, and the intent of the two oracles is similar too: 
Aram and Ephraim will be punished by Assyria because of their threat 
against Judah. The imminence of the punishment is even more 
strongly emphasised than in 7:16. 66 The correspondence between 
7: 14b. 16 and 8:3-4 can be explained by the fact that both are birth 
oracles. In both cases a newborn son receives an auspicious name, 
which encourages king and people in a threatening situation. 

Later Material 

This section concentrates on 8:5-8 and 8:11-15 (for 8:16-18, see 2.1.1 
and 2.1.5). As in 7:1-17, where the earlier oracles 7:4-9a and 14b. 16 
were incorporated in a new literary context, 8:1-4 received a twist 
with the extended passage 8:5-8. The phrase 'Yahweh spoke to me 
again' (8:5) is a compositional bridge introducing a new prophecy. 
8:6-8 is a literary extension to the earlier word (8:1-4) from the hand 
of the editor/composer. The announcement against Judah' s enemies 
was complemented with an announcement of punishment against 



61 For a discussion of the term jt^a, see Wagner 2006: 50 note 30. 

62 Cf. Gray 1912: 142-143, 'an ordinary stylus', which would mean that Isaiah is 
ordered to write in ordinary letters. 

63 For this translation, see Barthel 1997: 184, 186. 

64 Barthel 1997: 187-188. 

65 Cf. Wildberger 1972-82: 317. 

66 The time indication of 8:4 means: before the child speaks its first words. 
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Judah itself. The additional 'prophecy' has a fine balance between ac- 
cusation and announcement, both in metaphoric language: 

Because this people have refused the waters of Shiloah that flow gently 
and smoothly, 67 Therefore, the Lord is bringing up against them the wa- 
ters of the River mighty and many. 

This passage reflects the rejection of the prophetic message by the 
people. 68 The expression 'waters of Shiloah' is a metaphor for Yah- 
weh's blessings: the people are accused of having rejected Yahweh 
and his blessings. 69 A similar accusation is found in Jer 2:13, 'my peo- 
ple have forsaken me, the fountain of living water' . The accusation is 
followed by the announcement that the people will be consumed by 
raging water.™ 8:7b-8 continues the announcement of 8:7a. 8:8a takes 
up the threat against Judah introduced in 8:7. The phrase 'to reach up 
to the neck' does not indicate deliverance, but stresses the dangerous 
depth of the flood. 71 8:8b carries on with the image of the river as re- 
ferring to the Mesopotamian king, 'its wings' probably meaning the 
riverbanks that stand for the flanks of the king's army. 72 

The person addressed in 8:8b 'your land' (^snx) must be Imman- 
uel, 73 likely to represent the Davidic dynasty. 74 In this way, the an- 
nouncement of 8:8b corresponds to the dynastic-critical tendency of 



67 Cf. Clements 1980a: 96. Both accusation and announcement contain a water 
metaphor, with 'gently and smoothly' (taking 'inizro as a by-form of oide) paralleling 
'mighty and many'. The phrases 'Rezin and the son of Remaliah' (8:6b(3) and 'the 
king of Assyria and all his glory' (8:7a(3) are later, historicising additions, aiming to 
establish a link with the situation as depicted in 7:1-17; cf. Dietrich 1976: 65, and see 
note 137 below. 

68 Barthel (1997: 196) acknowledges the reflective character of 8:6-8, but regards 
it as reflection by Isaiah himself on the lack of effect of his words. 

69 See Nielsen 1989: 45; Wildberger 1972-82: 324. The 'waters of Shiloah' do 
not stand for the Davidic monarchy (contra Barthel 1997: 203; Irvine 1990: 190-191). 
Various passages from First Isaiah contain similar accusations with oxr:, 'to reject': 
5:24, the people have rejected Yahweh's torah, and 30:12, the people have rejected 
Yahweh' s word. 

70 For the image of the destructive flood depicting an enemy invasion, see Isa 
28:15-18; Jer 47:2; Nah 1:8. Isa 30:28 depicts Yahweh as a raging flood that destroys 
Assyria. 

71 Wong 1999: 426-427. 

72 Barthel 1997: 207; Wong 1999: 427. 

73 Wong's suggestions (1999: 429) to separate ^S"]K from the immediately 
following bx mbb, and to regard Isaiah as the addressee, are unconvincing. The 
prophet functions as the mediator of the oracle, not as the recipient. Moreover, bs was 
does not make sense in an isolated position. 

74 According to Barthel (1997: 207-208), Immanuel is a Active addressee; 
Sweeney (1996a: 173) suggests Immanuel symbolising Judah. 
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Isa 7 (especially 7:17). 8:5-8 forms a conceptual unity: the introduc- 
tion (8:5) is followed by a balanced accusation and announcement 
(8:6-7a), an extension of the announcement (8:7b-8a), and a conclud- 
ing remark (8:8b). The depiction of disaster does not correspond to the 
situation of Judah's submission to Tiglath-pileser III in 734. Instead, it 
may refer to a disastrous situation as a vaticinium ex eventu. The 
prophecy against Judah in 8:5-8 is a later expansion of the oracle 
against Ephraim and Aram, from the perspective that what counts for 
Ephraim counts for Judah as well. This is indicative of a later view, 
when both kingdoms had come to an end, and historical parallels were 
drawn (cf. 8:14 below). 

The announcement of judgement in 8:5-8 must be interpreted in 
connection with 6:9-1 1 : 'this people' will be punished because of their 
disobedience. The designation 'this people' functions on the level of 
the redactional composition of Isa 6-8, not within a supposed eighth- 
century setting. 75 By referring to nrn Dim, 8:11 takes up the theme of 
8:5-8. The passage 8:11-15 is composed from a later point of view as 
well. 76 The depiction in 8:11 of Yahweh's hand overpowering Isaiah 
and preventing him from going the way of the people refers to the vi- 
sion report of Isa 6, 77 from the perspective of 6:9-1 1. The vision is pre- 
sented here as illustrating Isaiah's opposition to the disobedient people 
('this people') to whom he announces disaster. 78 In 8:11 Isaiah is 
warned not to go the way of the people, which implies that they have 
gone astray. 79 Whereas in 8:5-8 Judah's destruction is announced, 
8:11-15 describes two reactions to this announcement of disaster. 
8:12-13 addresses a plural subject, not explicitly identified, but to be 
designated as 'the faithful'. They stand in opposition to 'this people', 
i.e. the sinful nation. The faithful probably are the same as the 
prophet's 'disciples' mentioned in 8:16. They are summoned not to 



75 According to Barthel (1997: 201-202), ntn DIM refers to the Judaeans who 
supported the plot of Rezin and Pekah against Ahaz. The conspiracy mentioned in 
8:12 is then taken as referring to this plot. See Barthel 1997: 224; Irvine 1990: 203. 
However, the 'waters of Shiloah' (8:6) refer to Yahweh's blessings, not to the Davidic 
dynasty, and 8:12 cannot be convincingly understood as referring to a conspiracy 
against Ahaz. 

76 Becker 1997: 111. 

77 Barthel 1997: 87. Cf. 'the hand of Yahweh was strong upon me' (Ezek 3:14); 
'the hand of Yahweh was upon ...', as introducing a visionary experience (Ezek 1:3; 
3:22; 8:1; 37:1; 40:1; cf. 2 Kgs 3:15). 

78 Barthel 1997: 220. 

79 See also Isa 30: 1 1; and cf. Isa 65:2; Jer 7:23-24; 18:15. 
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call nop, 'conspiracy' or 'high treason' what the sinful people call -rap. 
This represents the reaction of the sinful people to the announcement 
of judgement (8:5-8). The people reject the prophecy of judgement 
and the prophet proclaiming it. They call it 'high treason', an offence 
against the state. Similar reactions to 'true prophecy of judgement' are 
found in Amos 7:10 and Jer 38:1-4. The true prophet of judgement is 
accused of conspiracy against the state. The point of 8:11-15 is that 
this is the wrong reaction to the prophetic message. The faithful, in 
opposition to 'this people', are therefore summoned to refrain from 
this reaction and from fearing the wrong thing. The sinful people fear 
the foreign enemy and regard the prophetic announcement that the 
enemy will destroy them as high treason. However, they do not realise 
that the foreign enemy is an agent of Yahweh, who is determined to 
destroy the people. The faithful are urged to fear Yahweh; then they 
will be saved. Whereas for them Yahweh will be a sanctuary, a safe 
place (8:14), 80 he will be a stone of stumbling, a cause for destruction 
for the sinful people of Israel and Judah. 81 

Far from being a report of an eighth-century controversy, 8:11-15 
deals with the right view of history. It explains that Yahweh himself 
brought disaster over 'the two houses of Israel'. Behind the Assyrians 
and the Babylonians stands Yahweh, who was determined to punish 
the sinful people. Instead of qualifying this view as high treason, con- 
spiracy against the state, the readers or hearers of the message should 
focus on Yahweh as the real actor in history. The wrong reaction of 
the sinful people to the announcement of judgement and the right 
reaction of the faithful, is part of the reflection of the composition of 
Isa 6-8. 

The disasters are no longer restricted to Judah's enemies (8:1-4), 
but affect Judah and Jerusalem. This extension reveals a later perspec- 
tive, far exceeding the Syro-Ephraimitic crisis. 82 8:14-15 explicitly 
states that the destruction includes Northern Israel, Judah, and the in- 
habitants of Jerusalem. Whereas Northern Israel was dealt with in 8: 1- 
4, the extension of 8:5-8.11-15 makes clear that Yahweh's judgement 
similarly applies to Judah and Jerusalem. 



80 MT 8:14 makes sense and must not to be changed; so also Wagner 2006: 52 
note 37. 

81 Barthel (1997: 227) shows that this announcement of judgement turns the tra- 
ditional depictions of Yahweh (i.e. Yahweh as rock of rescue) upside down. 

82 This is agreed by Barthel 1997: 225. 



72 CHAPTER TWO 

The expressions 'stone of blow' and 'rock of stumbling' are paral- 
leled in Jer 6:21, Ezek 7:19 and 44:12. 83 The phrase 'both houses of 
Israel', which occurs only here, implies the view of Israel and Judah 
as being twin nations, and refers to the collapse of both national states. 
It was probably after the termination of the national states of Israel 
and Judah (i.e. after 586 BCE) that such historical parallels were 
drawn. 

Isa 8:9-10 

The passage 8:9-10 is a Fremdkorper between 8:5-8 and 8:11-15: 

9 Band together, 84 you peoples, and be dismayed; listen, all you far 
countries; 

gird yourselves and be dismayed; gird yourselves and be dismayed! 

10 Take counsel together, but it shall be brought to naught; 
speak a word, but it will not stand, for God is with us. 

Enclosed within the announcements of judgement against Judah, the 
nations of the world are addressed. The change of perspective is indi- 
cated by the use of the terms ca and px: contrary to nrn nan in 8:6, 11- 
12 (the people of Judah), d'bm refers to foreign nations, and contrary to 
px in 8:8b (the land of Judah), px in 8:9 means 'world'. Furthermore, 
8:9-10 takes up the oracles of encouragement of 7: 1-17. 85 8:10 is a 
construction of three phrases from the oracles: nin ... p; , 3 \w (7:5), 
cipn vb (7:7) and bx -usa (7:14). This suggests that 8:9-10 is close to 
the oracles concerning the Syro-Ephraimitic crisis. The fact that 8:10 
quotes only from the oracles of encouragement suggests that 8:9-10 
preceded the literary reworking of Isa 6-8 focusing on the people's 
disobedience and subsequent disaster. 8:9-10 is to be related to the 
oracles of encouragement. Various authors have attributed 8:9-10 to 
an Assyria Redaction. 86 The Assyria Redaction is regarded a redac- 
tional revision of earlier, Isaianic material, dating from the later part 
of the seventh century, against the background of Assyria's loss of 



83 Cf. esp. Jer 6:21: 'See, I (Yahweh) am laying before this people (nrn nan) 
stumbling blocks against which they shall stumble; parents and children together, 
neighbour and friend shall perish' . 

84 im can be derived from run II 'to band together' (Wildberger 1972-82: 329), 
or from an otherwise unknown qal of an 'erhebt den Kriegsruf!' (Miiller 1974: 47), or 
from aa-i 'to be evil' (Barthel 1997: 195-196). 

85 See Miiller 1974: 47-48; Irvine 1990: 193-194. The language of 8:9 reflects the 
motif of the Volkerkampf, a mythical depiction belonging to the Zion tradition. 

86 See Barthel 1997:208-212, following Barth. 
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imperial power. The case of 8:9-10 however is somewhat different, 
since Assyria is not mentioned. Nevertheless, 8:9-10 is characterised 
by the same euphoric voice found in passages probably belonging to 
the Assyria Redaction, which proclaim the downfall of Assyria 
(14:24-27, 30:27-33, 31:4-5.8-9). 

Early Material versus Later Composition 

8:1-4, representing early prophetic material, and 8:9-10, a passage 
close to the prophetic material, have been reworked into the larger 
literary unit of 8:1-18. Whereas the early material is supportive and 
positive (Judah's enemies will be destroyed), the later reworking is 
characterised by a perspective of judgement against Judah. My analy- 
sis of 8:1-18 resembles that of Kratz (2003b: 11-13). Kratz regards 
8:1-4 as representing the earliest layer. This material, in his view, 
identifies Isaiah as a prophet of salvation. At a secondary stage, Isaiah 
was turned into a prophet of judgement: 

Erst im Ruckblick, im Rahmen der weiteren literarischen 
Uberlieferung, ist aus dem Heilspropheten ein Gerichtsprophet und aus 
dem Heilsorakel ein Mittel zur Verstockung des Volkes geworden. Der 
Ubergang vom einen zum andern ist in der Fortsetzung von Jes 8,1-4 in 
8,5-8 mit Handen zu greifen. 87 

In the opinion of Kratz, 8:5-8 and the Denkschrift as a redactional unit 
in general have turned the original meaning of the oracles of salvation 
upside down. 88 

2.1.4 Isaiah 6:1-11 

Connection between Isa 6: 1-8 and 6:9-1 1 

My analysis of Isa 6 focuses on the character of the connection be- 
tween 6:1-8, the vision report, and the following verses 6:9-11, the 
'message' Isaiah is to deliver. Before discussing this issue, however, I 
deal with the later update of the message in 6:12-13aba. 89 This passage 
is usually considered as displaying a late perspective. 90 6:12-13aba is 
an addition to 6:11, which gives a more explicit account of the total 



87 Kratz 2003b: 12. 

88 Kratz 2003b: 13. 

89 6:10b(3 and 6:13bp are generally considered to be late additions, introducing a 
hopeful perspective in a context of judgement (e.g. Wagner 2006: 66). 

90 Williamson 1994: 35-36; Barthel 1997: 75-77, 93; Wagner 2006: 252-255. 
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destruction of Judah and the deportation of the people." If 6:12-13aba 
is a relecture of 6:1-11, the latter is of course from an earlier date than 
the former. Various scholars have argued that 6:1-11 must be of a pre- 
exilic origin, since the addition of 6:12-13aba, reflecting the events of 
586 BCE, is to be exilic. 92 This argument, in my view, is not convinc- 
ing. That 6:12-13aba is later than 6:11 does not mean that 6:11 must 
be pre-exilic. Both 6:11 and 6:12-13aba imply the disastrous events of 
the sixth century. Whereas 6:11 focuses on the destruction in rather 
general terms, 6:12-13aba makes a different point, emphasising the 
complete emptiness of the land. 6:12-13aba may date from a late ex- 
ilic, but also from a post-exilic period, 93 and 6:9-11 can be equally 
dated to after 586 BCE. 94 That 6:12-13aba dates to after 586 BCE and 
that 6:9-11 dates to before 6:12-13aba, does not imply that 6:9-11 
dates to before 586 BCE. 95 The question remains of whether 6:1-11 is 
a literary unity or whether a distinction is to be made between 6:1-8 
and 6:9-1 1. 96 A plain reading of 6: 1-1 1 gives the impression that Isaiah 
volunteers to go before he knows what an impossible message he is to 
deliver. Furthermore, as it is formulated the message of 6:9-10 is 
hardly communicable at all. Scholars therefore widely agree that 6:9- 
10 is not really a prophetic message, but either a reformulation of 
what was from the outset the message Isaiah was to deliver, or a revi- 
sion of his prophetic message based on his reflection on the lack of 
effect of his ministry. 97 Either way, scholars maintain the Isaianic 
character of 6:9-11. 

A recent proposal by Joosten illustrates this line of argumentation. 
Joosten takes 6:9-10 as a pseudo-quotation; 98 instead of being a real 



91 Kaiser 1981: 134; Becker 1997: 64-65. 

92 Williamson 2004: 195-197; Wagner 2006: 1 19. 

93 The motif of the emptiness of the land played a role in the post-exilic period 
(see Lipschits 2005: 374). The verb prn pi. is attested in Jer 27:10; Ezek 11:16 and 
Joel 4:6. 

94 I agree with Williamson (2004: 195-197) that in view of 6:12-13aba as a later 
addition, the position of Kaiser and Becker that 6:9-11 is of post-exilic origin, is 
unlikely (see Kaiser 1981: 134; Becker 1997: 64-65). This does not imply however 
that 6:1-11 in its entirety must be pre-exilic. 

95 This is important to emphasise, since according to Wagner (2006: 119) the 
relatively earlier date of 6:1-11 compared to 6:12-13aba is the only argument on 
which a pre-exilic dating of 6: 1 - 1 1 in its entirety can be based. 

96 6:10 is sometimes regarded as a later extension to 6:9.11 (Becker 1997: 81-82), 
but this is not entirely convincing. 

97 See Barthel 1997: 87-94. 

98 Joosten 2001. 



THE ISAIAH TRADITION IN THE ASSYRIAN PERIOD 75 

word of Yahweh, it represents what Isaiah, through his experience of a 
long and ineffective ministry, had discerned to be Yahweh' s inten- 
tion. 99 6:11, on the other hand, is taken as reporting a real conversation 
between Isaiah and Yahweh, which initially followed Yahweh' s origi- 
nal message that later was replaced by its revision (6:9-10). The origi- 
nal word of Yahweh (replaced by the reflection of 6:9-10) was a 
prophecy of judgement against Judah. 100 This line of argument — taking 
6:1-8 and 6:11 as direct encounters between Yahweh and Isaiah, and 
6:9-10 as a reflection from the hand of Isaiah at a later point in his ca- 
reer — apparently rescues 6:1-11 as Isaianic. However, the argumenta- 
tion fails to convince. 6:9-10 can only be regarded as Isaiah's 
reflection on his failed ministry if his ministry aimed at repentance. 
Yet, 6:11 clearly suggests his prophetic message consisted of an- 
nouncements of punishment and destruction. More importantly, this 
line of thought requires extensive speculation. On the part of the re- 
cipients it must be speculated that they did not listen (which in the 
case of the Syro-Ephraimitic crisis is hardly plausible). Moreover, on 
the part of the prophet it must be speculated that Isaiah, forced by his 
own experiences, no longer was able to take Yahweh' s words in their 
plain sense, but pondered upon Yahweh' s real intentions behind them. 
In my view, 6:9-10 cannot be read as a real message, but neither as 
Isaiah's own reflection on his prophetic ministry. The latter view turns 
Isaiah into a theologian who became the interpreter of his own pro- 
phetic message. Others have suggested that 6:9-11 represents Isaiah's 
reflection on his own ministry, provoked by his experience that the 
people had rejected his message. Isaiah learned to understand that his 
preaching was ineffective through Yahweh, and reinterpreted his mis- 
sion as to harden the people in order to effectuate the coming judge- 
ment. 101 This would however imply that Isaiah became rather cynical, 
believing that Yahweh had made the people unsusceptible in order to 
punish them. 



99 Joosten 2001: 239-242. 

100 Joosten 2001: 239-242. 

101 This argument is called the Ruckprojizierungsthese, see Hesse 1955: 84: 'So, 
wie Jesajas Verkiindigung tatsachlich aussieht, ist sie nicht zu verstehen, wenn man 
Kap. 6,9f wortlich nimmt'. According to Barthel (1997: 110), Isaiah solved the 
difficulty of his message being rejected by explaining his prophetic failure as due to 
the paradoxical intervention of Yahweh. Barthel 1997: 92: 'Die faktische Wirkung des 
Prophetenwortes erscheint im Verstockungsauftragyzfe'v ah Zweck und wird auf diese 
Weise in Jahwes vorgangiger, planvoller Absicht verankert'. Cf. also Hardmeier 
1981:248. 
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On the contrary, 6:9-11 makes sense if understood as a reflection 
on the disasters of the early sixth century. The passage makes clear 
that the disasters are to be understood as Yahweh's punishment, which 
was not accidental but inevitable. According to 6:9-11, Yahweh was 
determined to punish his people, because of their sins, and the prophet 
had to announce the unimaginable. The likeliest origin of the thought 
that Yahweh was determined to destroy his land and people is the ex- 
perience of destruction and disaster of the early sixth century BCE. 

Isa 6: 1-8 as an Independent Unit 

Whereas the vision report is intended to legitimise Isaiah as a speaker 
and actor on behalf of Yahweh, the subsequent passage, 6:9-11, 
reflects on the disasters as divine punishment for the disobedience of 
the people. It is difficult to ascribe the different intentions of 6: 1-8 and 
6:9-11 to a common denominator. 102 Many scholars acknowledge that 
6:1-11 goes back to two entirely different experiences: the first being 
Isaiah's visionary experience as the basis for 6:1-8, the second 
Isaiah's later experience of the ineffectiveness of his prophetic minis- 
try as the basis for 6:9-11. They maintain nevertheless the literary 
unity of 6: 1-1 1. 103 Some scholars however have proposed a distinction 
between 6:1-8 and 6:9-11, on literary-critical, redaction-critical, and 
mainly intent-critical grounds. 104 

In my view, 6:9-11 belongs to the literary reworking of the earlier 
material within Isa 6-8. 6:1-8, on the other hand, represents an earlier 
stage. Although at present the hardening order of 6:9-10 takes a cen- 
tral position within Isa 6, 105 the vision report can very well be read as 



102 See in particular Berges 1998: 98-99. 

103 E.g. Barthel (1997: 106) admits that the vision report displays a purpose of its 
own (the 'Begegnung Jesajas mit Jahwe') and was included in the larger literary com- 
position by a shift of focus to Isaiah's ' ' Beteiligung am Vorhaben Jahwes mit "diesem 
Volk".' With respect to the vision report, Barthel (1997: 107, note 187) acknowl- 
edges: 'daB die Erinnerung der urspriinglichen Erfahrung hier ein starkeres Eigenge- 
wicht bewahrt hat'. Barthel (1997: 103) furthermore agrees that the vision report does 
not anticipate the harsh message of 6:9-1 1. Nevertheless, Barthel refuses to regard the 
vision report independently of its literary context. In my opinion, Barthel has not ap- 
plied to Isa 6 a similar, critical approach to the one he successfully applies to 7:1-17. 

104 See Berges 1998: 94-102; Becker 1997: 81-89. Becker (1997: 81) points out 
that Kaiser's arguments to regard 6:1-11 as later theological reflection (1981: 121- 
123, 133) in fact apply to 6:9-11. See further the considerations of Deck 1991: 168. 

105 Cf. Barthel 1997: 72-73. 
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an independent unit. 106 The report describes a visionary experience 
pinpointed to a specific moment, the year Uzziah died (6:1). Further- 
more, the report has a theme of its own: Isaiah's encounter with the 
holy Lord, which resulted in the prophet's transformation. From a 
dramatic perspective, the vision report consists of two scenes: 6:1-4 
and 6:5-8. The first scene describes Yahweh as a powerful and majes- 
tic king; the second describes an act of purification involving Isaiah. 
Whereas in the first scene Isaiah is a spectator, he becomes a partici- 
pant in the second. The first scene is marked by an inclusion of b^m 
and iran (6:1 and 4) both referring to the temple. The second scene is 
marked by an inclusion of -i»ki (6:5 and 8). The action taken by the 
seraph purifies Isaiah, and Yahweh includes him in the heavenly court. 
If we focus on the pattern built by the narrative forms, the composi- 
tion of the vision report appears to be the following: 
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The narrative pattern discloses a focus on Isaiah's transition. At first, 
he sees Yahweh worshipped by the seraphs, and reacts: 'woe is me! I 
am lost' . After having been purified by the act of a seraph however he 
hears Yahweh speaking, and reacts: 'Here am I; send me!' This con- 
trast indicates the aim of the report as to present Isaiah as the legiti- 
mate speaker and actor on behalf of Yahweh. 107 The vision report is 
intended to present Isaiah as being commissioned by Yahweh: Isaiah 
speaks and acts on behalf of Yahweh, the great king. 108 



106 No argument based on the literary form of Isa 6:1-11 can be raised against a 
distinction between 6:1-8 and 6:9-11, since 6:1-11 does not apply to any Gattung (1 
Kgs 22:19-22 is not a helpful parallel; see Wagner 2006: 115-116). 

107 Berges 1998: 97. Barthel's suggestion (1997: 96-105) to restrict the vision re- 
port in a strict sense to 6:1-7, eliminates its climax. 

108 Cf. Brueggemann 1998: 59-60: 'The throne room of God is the policy room of 
world government. There is business to conduct. ... There are messages to be sent. 
The government of Yahweh ... needs a carrier.' According to Deck (1991: 168), if the 
function of the report was to confirm the prophet's legitimacy over against his hearers, 
6:8 forms a good conclusion. 
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The imagery of 6:1-8 is suggestive of a temple setting. 105 Yahweh is 
depicted as a king on a throne of huge dimensions. 110 The seraphs in 
attendance around him are to be understood as uraeus-like figures, 
divine figures in the form of winged snakes." 1 The accompanying 
shaking and smoke (6:4) are indicative of Yahweh's epiphany. 112 
Isaiah, initially terrified, is purified by the act of one of the seraphs, 
and in this way he is prepared for being commissioned. 113 This is not a 
vision of judgement as some have argued. 114 On the contrary, the im- 
agery supports the interpretation of 6:1-8 as a vision with a positive, 
encouraging, intent. First of all, the seraphs are protective figures. 115 
Furthermore, the image of Yahweh's fearsome radiance (6:1-4) does 
not necessarily imply that Yahweh is angry with his own people. 116 It 
is much more likely that Yahweh's fearsome appearance as sovereign 
king points to his decision to take action against Judah's enemies. The 
motif of Yahweh's lordship, paralleled in texts such as Ps 24:7-10 and 
Ps 29, indicates 'die Kriegsmachtigkeit Jahwes im Streit gegen andere 
Volker'. 117 Yahweh's epiphany as a mighty and fearsome king in texts 
resembling the imagery of 6:1-4, such as Ps 18:6-17, deals with Yah- 
weh's violent actions against Judah's enemies. Understood in this 
way, the vision of 6:1-8 completely corresponds with the earlier pro- 



109 Keel 1977: 47-56; Wagner 2006: 87. 

110 See Podella 1996: 189; Keel 1977: 124. 

111 For the seraphs, see Keel 1977: 70-115; Mettinger 1999; Provencal 2005; 
Wagner 2006: 87-95. The background of the seraph motif is the Egyptian uraeus ser- 
pent, well attested in eighth-century Palestine on seals, as was demonstrated by Keel 
(1977). The position of the seraphs as standing above Yahweh (6:2), is reminiscent of 
the image of the uraei as protective figures on Egyptian and Phoenician chapel friezes. 
In Isa 6, the seraphs use their wings to cover themselves from Yahweh's consuming 
holiness, which underscores Yahweh's supreme holiness (Mettinger 1999: 743). 
Provencal (2005) shows that in the ancient Near East deities were depicted as sur- 
rounded by lower deities, often in the form of serpents or dragons, whose function 
was to protect. In Egypt, the uraeus-snake was such a figure, part of the Pharaoh's 
regalia. The uraei serpents are cobras mythologically portrayed with wings (2005: 
373-375). 

112 Keel 1977: 121-123. 

113 Wagner 2006: 94-95. 

114 Contra Knierim 1968: 55; Hartenstein 1997: 3, 26-29. 

115 Keel 1977: 54, note 43; Wagner 2006: 92-93. Sass (1993: 213) notes regarding 
the uraeus-figures on pre-exilic Hebrew seals: 'the being was meant to hover over the 
name, providing divine protection' . 

116 Becker 1999: 149-150; cf. Hardmeier 1981: 241. 

117 Wagner 2006: 102. Related to Yahweh's violent actions against Judah's ene- 
mies are his benefactions for, and protection of his people (Wagner 2006: 102, 109). 
For the motif of Yahweh's lordship in connection with Ps 24:7-10 and 29, see Wagner 
2006: 99-102. 
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phetic material, discussed above: 7:4-9a, 7: 14b. 16 and 8:l-4. 118 In 6:5- 
8, Isaiah, who is one of the people, not someone opposed to them, is 
purified and commissioned as Yahweh's envoy to the people. This 
adds to the expectation of an encouraging message. 119 

The vision report (6:1-8) proclaims Isaiah's legitimacy as Yah- 
weh's envoy. Its role in the Isaiah tradition was to underscore the 
prophet's credentials as a spokesman of Yahweh. 120 Isa 6:1-8 is to be 
understood in relation to the early prophecies of 7:4-9a, 7: 14b. 16 and 
8:1-4. The prophecies encourage King Ahaz and the people of Judah 
and announce the destruction of Judah' s enemies. The vision report 
portrays the bearer of these messages as Yahweh's trustworthy envoy. 

The Vision turned Upside Down 

The account of Isaiah's commissioning (6:1-8) is likely to date from 
the Assyrian period. 121 In its later version, the vision has been given a 
new twist. Whereas the function of the account of Isaiah's commis- 
sioning was to present Isaiah as Yahweh's legitimised messenger, 6:9- 
11 focuses on the people's lack of attention and their punishment. In 
6:5-8, Isaiah is pictured as one of his people. 6:9-11, on the contrary, 
presents Isaiah in opposition to the people. This turn of focus is 
marked by the introduction of a new category, urn Di?n. The pejorative 
designation displays the perspective that the disasters that befell Judah 
are to be understood as Yahweh's punishment because of the people's 
disobedience. In this way, 6:9-11 changed the original meaning of the 
vision report in exactly the same way as the composition of 7:1-17 
changed the original meaning of the oracles included, and as 8:1-18 
gave a twist to the original meaning of 8:1-4. 6:9-11 reflects on a dis- 
astrous situation, as does 7:1-17, which focuses on the end of the Da- 
vidic dynasty, and 8:1-18, which refers to the destruction of Judah and 
Jerusalem (8:14-15). The prophetic figure presented in 6:1-8:18 is to 
announce the incomprehensible until it has become a reality (6:11). 



118 The motif of Yahweh as king of the whole earth in 6:3 (see Wagner 2006: 105, 
107), particularly resembles 8:9-10, which is close to the prophetic material within Isa 
7* and 8*. 

119 Keel 1977: 55, note 43: 'Man konnte sogar sagen, daB Jesaja, nachdem er 
Jahwe geschaut hatte und am Leben geblieben, ja von seiner Unreinheit (...) gnadig 
befreit worden war, eher eine Heilsbotschaft erwartete und sich deshalb so willig zur 
Verfiigung stellte.' 

120 Berges 1998: 97. 

121 The imagery, in particular the seraphs, points to the Assyrian period; see Wag- 
ner 2006: 121-122. 
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When his ministry is completed he hopes and waits for Yahweh's sal- 
vation in the midst of disaster (8:17). This line of thought is far re- 
moved from the eighth-century prophet and must be qualified as a 
product of later interpretation. 

2.1.5 Evaluation 

In this section I have argued that within Isa 6:1-8:18 two basic layers 
are to be discerned, the one represented by early prophetic material 
(7:2-3a.4-9a; 7:14b.l6; 7:20; 8:1-4, to which 8:9-10 and 6:1-8 are to 
be related) the other consisting of a later, literary reworking of the 
prophetic material. 122 The two layers can be shortly characterised by 
8:1 on the one hand, and 8:16 on the other. In 8:1, Isaiah appears as a 
prophet who performs a symbolic act, whereas in 8:16 he is portrayed 
as having codified his message as a testimony for future times. 
Whereas the earliest level in all probability relates to the activity of a 
historical prophet, the later account is a literary elaboration that dis- 
plays a new view of the prophet and his commission. In 8:1, Isaiah is 
to write down a single saying on a tablet; 8:16 deals with the 
codification of the prophetic preaching as such, which functions as a 
testimony for future generations. The testimony and teaching (n-pun, 
rnin) mentioned in 8: 16 are likely to refer to the composition of Isa 6- 
8 itself. 123 

The earliest layer consists of prophecies of encouragement. Isaiah's 
role during the Syro-Ephraimitic crisis as inferred from these prophe- 
cies to a great extent resembles the role the figure of Isaiah plays in 
the Hezekiah story of 2 Kgs 18-19 (Isa 36-37). 124 The earliest version 
of the Hezekiah story is likely to date from the seventh century. 125 This 
story pictures Isaiah as a prophet proclaiming salvation to the king in a 
situation of national disaster. This resembles the role Isaiah played 
according to the earliest material within Isa 6-8. Although the Heze- 
kiah story in its earliest version is not an historical account, the corre- 



122 This distinction builds on earlier publications. Various scholars have made a 
more or less similar distinction between earlier and later material within Isa 6-8: 
Barthel 1997: 118-183; Becker 1997: 21-123; Berges 1998: 94-117; Clements 1980a: 
96-100; Hardmeier 1979. 

123 Barthel 1997: 236. 

124 Barthel 1997: 166. 

125 Goncalves 1986: 441. The earliest version, usually referred to as the Bl-story, 
consists of 2 Kgs 18:17-19:9a.36-37; see chapter 6.1.2. 
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spondence of the portrayal of Isaiah with the early material in Isa 6-8 
is of traditio-historical relevance. It confirms that in the seventh cen- 
tury, the prophet Isaiah was not yet known as a prophet of judgement. 

The composition of Isa 6:1-8:18 refers to a terrible situation for 
Judah and Jerusalem (8:14-15), which implies the devastation in the 
early sixth century, resulting in the destruction of Jerusalem, the col- 
lapse of the Judaean state, the end of the Davidic monarchy and the 
exile of the upper class. The view that Isaiah was the author of Isa 6-8, 
either shortly after the Syro-Ephraimitic crisis or at a later stage in his 
career, is to be rejected. 126 Neither can the composition be explained as 
a reflection on the events of 70 1. 127 The way in which Isaiah is pre- 
sented in Isa 6-8, in particular 6:9-11 and 8:16-18 suggests a later 
compositional milieu. The prophet is presented as still hoping for 
Yahweh in the midst of a situation in which disaster has become inevi- 
table. The composition is intended to show that the disaster was not 
due to the failure of the prophetic message, but the result of the peo- 
ple's disobedience decided on by God: the punishment was inevita- 
ble. 128 The disasters that befell Judah in the sixth century, interpreted 
as divine punishment for the disobedience of the people and the royal 
dynasty, induced theological reflection, which resulted in a new image 
of the prophet as messenger from Yahweh to warn the people, and, as 
his message was rejected, to announce Yahweh' s judgement. 129 

The literary composition of Isa 6-8 is in all probability to be dated 
to after 586. 13 ° The text presents a reworking of the prophetic tradition 



126 If the oracles of 7:4-9a, 14b. 16 and 8:1-4 represent Isaiah's message during the 
Syro-Ephraimitic crisis, it is difficult to imagine how the king or the people could 
have rejected it. 6:9-11 and 8:5-8 are better understood as the product of later 
reflection. It is unlikely that Isaiah himself was responsible for the new interpretation 
that turned the original meaning of the oracles upside down. The image of Isaiah as a 
prophet and the interpreter of his prophetic message telescopes two different stages 
that are better explained separately. The view of Isaiah as a prophet- theologian may 
be attractive from a biblical theological point of view, but is exegetically and histori- 
cally implausible. 

127 The announcement of disaster over the Davidic dynasty (7:17) and the inclu- 
sion of Jerusalem in the disasters announced (8:14-15) cannot be explained from a 
701 -perspective. Besides, the seventh-century reception of 701 is marked by a posi- 
tive and glorifying tone: Jerusalem's deliverance is emphasised rather than the de- 
struction of the land. 

128 Berges (1998: 101) points out that 6:9-10 is not a theodicy (contra Becker 
1997: 85-86), but an evaluation of the prophetic commissioning in reaction to the 
disastrous situation of the Babylonian exile. 

129 Collins 1993: 49-50. 

130 Becker 1997: 78-79. 
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resulting from the reflection provoked by the disasters of 586, and is 
best situated in the exilic period. 131 The exilic dating of Isa 6:1-8:18 is 
furthermore confirmed by terms and concepts used in the reflective, 
literary passages within Isa 6-8. The clearest case is 6:11. The excla- 
mation 'how long, O Lord?' reflects a situation of crisis. The expres- 
sion occurs as lamentation in Psalms and as outcry in the prophetic 
books, and indicates a time of tribulation. 132 In the answer of Yahweh, 
the utter destruction of the cities and the land is announced in terms 
that elsewhere refer to the destruction of Judah and Jerusalem by the 
Babylonians. The following parallels may be noted: 'cities without 
inhabitants' (aair yxn any); 133 the verb nxo referring to the devastation 
of cities and land; 134 desolation 'without human beings' (dix 'pxn); 135 
the land becoming a desolation (rmno). 136 The correspondence does not 
only consist of the use of similar terms, but also of a similar theme: it 
is Yahweh' s will that Judah is devastated, because of its disobedience. 
The depiction of the prophet Isaiah as a preacher of disaster to a 
disobedient people is the product of theological reflection and came 
into being through an extensive reworking of the Isaiah tradition in the 
exilic period. Within the process of the exilic reworking of the Isaiah 
tradition, the composition of Isa 6:1-8:18 probably takes a relatively 
early place. The literary reworking of the earlier, prophetic material 



131 Williamson (2004: 193-195) rightly points out that Becker's arguments for dat- 
ing 6:9.11 and 8:5-8.17 to the early post-exilic period (Becker 1997: 78, 87) are prob- 
lematic. This does not however imply that we have to assume a pre-exilic dating for 
6:9-11 and related passages. A late exilic or early post-exilic dating of the Grund- 
bestand of Second Isaiah (which takes up the theme of 6:9-10) leaves room for a post- 
586 dating of the complex 6:1-11, 7:1-17, 8:1-18, and comparable literary complexes 
of the earlier prophetic material. I agree with Berges (1998: 99), who suggests that the 
order of hardening in 6:9-10 is to be seen as an exilic reflection aiming to excuse 
Yahweh' s prophet. 

132 See Ps 6:4; 13:2; 74:10; 79:5; 80:5; 82:2; 89:47; 90:13; 94:3 and Jer 4:21; 
12:4; Dan 8:13; 12:6; Hab 1:2; Zech 1:2. Cf. Roberts 1977a, with examples from 
Mesopotamian lament. 

133 Cf. Jer 2:15; 4:7, 29; 9:10; 33:10; 34:22; 44:2 (referring to the cities of Judah) 
and Jer 26:9 (referring to Jerusalem). 

134 The verb in this meaning further occurs only in 2 Kgs 19:25 (Isa 37:26). That 
passage is part of the later, exilic, extension to the Hezekiah story of 701 . The twofold 
occurrence of this verb in 6:11 has led to the suggestion that nxH'ri is a corruption of 
-ixnn, 'the land is left desolate' (Williamson 1994: 249). 

135 Cf. Jer 32:43; 33: 10, 12, referring to the land of Judah. 

136 The combination of nranti with na"]sn only occurs in Isa 1:7 and 6:11. More 
frequently it is the combination of nrano with px, referring to the land of Judah be- 
coming a desolation: Jer 4:27; 10:22; 12: 11; Ezek6:14; 12:20; 15:8; 33:28-29 (cf. Lev 
26:33). 
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not only revised the original meaning of the prophecies, but also dis- 
connected them from the events of 734-732, in order to provide an 
account of Isaiah's prophetic ministry from beginning to end. The lit- 
erary reworking of Isa 6-8 dehistoricised the earlier material. 137 It is 
likely that 6:1-8:18 to some extent functioned as a model for similar 
reworkings of other parts of the Isaiah tradition, such as Isa 28-32. In 
the rest of this chapter, I attempt to demonstrate that the reworking of 
Isa 6-8 does not stand in isolation, but can be compared to various 
other texts within First Isaiah that announce the destruction of Judah 
and Jerusalem. 



2.2 Isaiah 28-32 

2.2.1 Isaiah 28-32 as a Literary Complex 

The literary complex of Isa 28-32 is the result of redactional elabora- 
tion and contains different kinds of material. 138 Previously, scholars 
have identified three kinds of material, a) A basic literary layer, be- 
lieved to consist of words of Isaiah: 28:1-4.7-22; 29:1-4.9-10.13-16; 
30:1-16; 31:1-4. b) Passages belonging to a seventh-century redaction: 
29:5-7(8); 30:27-33; 31:5.8-9; 32:1-5.15-20. c) A post-exilic edition 
proclaiming salvation after the punishment: 28:5-6; 29:17-24; 30:18- 
26. 135 In general, I agree with this view on Isa 28-32. However, I pro- 
pose a refinement of the passages of category a), by distinguishing 
between the early prophetic material and its literary reworking or 
transformation in response to the sixth-century disasters. 140 This re- 



137 At a later stage, when the composition of Isa 6-8 had become part of a larger 
literary complex, it became to some extent rehistoricised through a series of additions. 
This section of the book was presented as focusing on the fate of the Northern King- 
dom and as relating to the events of 734-732. In order to create this connection, a 
series of historical identifications was added: 7:4b ('because of the fierce anger of 
Rezin and Aram and the son of Remaliah'), 7:5ba ('with Ephraim and the son of Re- 
maliah'), 7:17b ('the king of Assyria'), 8:6bp ('and melt in fear before Rezin and the 
son of Remaliah'), 8:7aP ('the king of Assyria and all his glory'), similarly 9:8aP 
('Ephraim and the inhabitants of Samaria'), 9: 10a ('Rezin'). 

138 Barthel 1997: 255. 

139 See the overview in Stansell 1996: 68-69. 

wo Qf f or ms t ance Beuken's division of Isaiah 30 into three main blocks (Beuken 
1997). Beuken attributes 30:1-17 to Isaiah and regards 30:18-26 as a post-exilic, writ- 
ten composition. 30:27-33, in his view, may be earlier than 30:18-26. I accept Beu- 
ken's threefold division (in my view, 30:27-33 is part of the seventh-century 
revision). With respect to 30:1-17, 1 propose however a refinement of Beuken's posi- 
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working probably is to be dated in the exilic period and was a forma- 
tive stage of the Isaiah tradition. A certain number of reflective texts, 
traditionally attributed to the 'writer-prophet Isaiah', in fact belong to 
a later reworking of the Isaiah tradition. Whereas the Isaiah tradition 
in the seventh-century revision probably developed into several small 
textual compilations, it was in all likelihood the literary reworking of 
the exilic period that first created some substantial literary complexes. 
I therefore propose a distinction between a) material deriving from 
eighth-century prophetic activity, b) a seventh-century revision ad- 
dressing the theme of Yahweh's destruction of Assyria, c) a literary- 
redactional reworking of the earlier material, situated in the exilic pe- 
riod, and d) a post-exilic edition proclaiming eschatalogical salvation: 
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The passages from category d), from the post-exilic period, 141 are not 
taken into account here. Category c) is where I depart from the tradi- 
tional position. The literary complexity of the passages of category c) 
renders their attribution to Isaiah unlikely in my view. The passages 
not only have a reflective character, but also contain indications of 
literary elaboration. Whereas I agree that Isa 28-32 in its core contains 
material deriving from prophetic activity, 142 this early material is to be 
distinguished from its later literary reworking. Before discussing the 
presumedly early material I will argue that an analogy can be drawn 
between Isa 28-32 and Isa 6-8. In both cases, prophetic material has 



tion. On the one hand, this unit clearly contains sayings that can be connected with the 
situation of 705-701 BCE. On the other, these sayings are presented in a reworked 
form, which postdates the Assyrian period. 

141 Barthel 1997: 259. 

142 Becker (1997: 223-268) challenges the common view that Isa 28-32 contains 
early, prophetic material, by arguing that Isa 28-32 (apart from 28:l-4*.7b-10*) is in 
its core a late (post-exilic) complex. See Williamson 2004: 198-199, for a critical 
review of this position. 
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been incorporated within a literary complex that is marked by 
reflection and elaboration on the earlier material. Various characteris- 
tic features of the literary reworking are pointed out: 

1) 28:12-13 and 30:15-17 present a vision on prophecy. First, in 
both passages a quotation is included that is to represent 'prophecy of 
old': 

28:12 This is the resting place — give rest to the weary; this is the place of 

repose. 

30:15 Thus says the Lord Yahweh, the Holy One of Israel: In sitting and 

rest you shall be saved; in quietness and trust shall be your strength. 

The immediate context however insists that this 'prophecy of old' has 
been replaced by a prophecy of judgement. In 28:12b-13 and 30:15b- 
17 it is stated that because the people refused to listen they would be 
severely punished by Yahweh. Both passages present the 'prophecy of 
old', which promises salvation, as a passed stage. In this way, they 
reveal a retrospective point of view. According to this view, prophecy 
has become prophecy of judgement. This forms an analogy to the 
transition visible in Isa 6-8, where the earlier positive, encouraging 
prophetic words at a later stage were turned upside down. Passages 
belonging to this stage probably reflect on the sixth-century disasters, 
explaining Judah's terrible fate as being due to Yahweh' s punishment 
because of the people's disobedience. 

2) 30:8 is of significance for the transition from the earlier material 
to the later literary reworking. On the one hand, 30:8 concludes the 
passage 30:6-8, an early note concerning a prophetic act of inscribing 
a symbolic name. On the other, at a later stage, 30:8 was extended 
with 30:9-11: the message is to be preserved as a testimony to the 
people's stubborn disobedience. The documentation functions as proof 
of the rejection of the message by the people (cf. 6:9-10). The original 
act of inscribing a saying has been generalised into the written docu- 
mentation of the prophetic message as such. The expression na as? in 
30:9 refers to the motif of the recalcitrance of the people and their 
long-lasting rebellion against Yahweh. 143 The refusal to listen occurs in 



143 The terminology and concepts in 30:9-11 confirm a later (probably exilic) 
provenance: 1) nn indicates the stubbornness of the people (cf. Deut 31:27; Neh 
9:17; Ezek 2:5-8; 3:26-27; 12:2-3, 9, 25; 17:12; 24:3; 44:6). 2) For tins ('lying'), cf. 
Jer 5:12. 3) The accusation that the people did not obey Yahweh's torah, is paralleled 
in Isa 1:10; 5:24. 4) srati mx 'they refused to listen (i.e. to Yahweh's torah)' is paral- 
leled in Isa 1:19; 28:12; 42:24; Lev 26:21; Ezek 3:7; 20:8 (cf. Ps 81:12). 5) For ]a mo 
-]-H cf. Exod 32:8; Deut 9:12, 16; 31:29; Mai 2:8. 6) The reference to 'seers and 
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confrontation with the prophetic word. The transition from 30:8 as the 
conclusion of 30:6-8 to its relecture in 30:9-11 forms an analogous 
case to the transition from 8:1, concerning the inscription of a single 
symbolic name, to 8:16, concerning the documentation of the pro- 
phetic message of judgement as such. 

3) Within the literary context of Isa 28-32, the woe-word against 
Samaria (28:1-4) is juxtaposed by that against Jerusalem (29:1-4). 
Taken together, the two woe-words indicate the view that what counts 
for Samaria (28:1-4) counts for Jerusalem as well (29:1-4). This jux- 
taposition can be compared to 8:1-4 and its extension in 8:5-8. In the 
course of the literary development of the Isaiah tradition, earlier pro- 
phetic sayings against Ephraim and Samaria (8:1-4, 28:1-4) were 
complemented by words announcing judgement over Judah and Jeru- 
salem (8:5-8, 29: 1-4). 

Apart from these indications of a distinction between the earlier 
prophetic sayings and their later literary reworking, a more general 
account of the reflective character of the literary complex of Isa 28-32 
(passages of category c, above) can be given. Whereas the complex 
probably ended in 32:9-14 with a description of the disasters that be- 
fell Jerusalem in the sixth century ('the palace will be forsaken, the 
populous city deserted', 32:14), this conclusion is prepared for in 
various preceding passages with a reflective character. In some of 
these passages the motif of ntn can, 'this people' occurs again (28:11, 
14; 29:13-14). 28:11-13 in various ways displays a literary, reflective 
character. First, it appears to present a relecture of the preceding say- 
ing, 28:7b-10, which is an earlier prophetic word. The 'unintelligible 
speech' (28:10) is reinterpreted as an utterance in a foreign language, 
indicating the invasion of an enemy army. Furthermore, whereas the 
preceding saying is addressed to (part of) the religious establishment, 
the announcement of disaster in 28:11-13 is addressed to the people 
(ntn ai>n). The people are accused of having rejected Yahweh's bless- 
ings (represented by a quotation of 'prophecy of old') and their severe 
punishment is announced. The following oracle, 28:15-18, originally 
directed at the political leaders of Jerusalem, has begun to function as 
an announcement of disaster in a more general sense. Through the mo- 
tif of nin Di?n taken up in 28:14, the political leaders are connected 



prophets' implies the concept of a long-lasting rejection of the prophetic message by 
the people. These elements are characteristic of the later motif of the disobedient peo- 
ple. 
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with the people accused in 28:11-13, and the extended, literary re- 
working of the oracle in 28:19.21-22 renders a more general sense to 
the announcement. 

Further literary-reflective passages are 29:9-10 and 29:13-14. 29:9- 
10 is thematically related to 6:9-11, as it expresses the relation be- 
tween the recalcitrance of the people as their own action and their re- 
calcitrance as caused by Yahweh. 144 In the present literary context the 
imperative plural of 29:9 seems to address the foreign nations of 29:7, 
but this is a secondary reading, which became possible only in the 
course of the redactional process, when 29:7 and 8 had been added to 
29:1-6. 29:9-10 is intended to address the same subject as 6:9-11: 'this 
people', that is the people as a disobedient and sinful entity, which is 
in agreement with the intent of 29:1-6. The people are described as 
being unable to read the signs of the imminent judgement (they are 
stupefied and blind). 29:13-16 begins with a word of Yahweh ad- 
dressed to 'this people' (nrn D»n). The term refers to the people as a 
sinful entity. Various indications point to the redactional character of 
29:13-14. First, the saying has a parallel in 8:6-8. In both cases, the 
people are accused of having offended Yahweh. The accusation that 
their hearts are far from Yahweh (29:13) concurs with passages con- 
demning them because of their evil and stubborn hearts. 145 Further- 
more, the phrase T will again do amazing things (K^anS ^or)' in 29:14 
suggests this is not an isolated oracle, but a literary passage referring 
to another passage. The connection may be found within the literary 
complex of Isa 28-32, either 28:21 (with abs) or perhaps the an- 
nouncements of 28:11-13 or 29:1-4.""' Yahweh's wondrous dealings 
with his people refer to the disasters that befell Judah as being Yah- 
weh's work. 147 A major point of the literary reworking of the Isaiah 
tradition was to demonstrate that the unimaginable — Yahweh himself 
was to destroy Judah and Jerusalem — had been announced by the 
prophet Isaiah (e.g. 6:9-11, 29:1-4, 29:13-14). All this shows that 
29: 13-14 was composed for the literary context of Isa 28-32. 



144 The verb u:ra occurs only in Isa 6:10; 29:9 (and 32:3): Yahweh himself blinds 
the people to prevent them escaping his judgement. 

145 See Num 32:7, 9; Jer 5:21, 23; 7:24; 9:13; 13:10; 16:12; Ezek 33:31. The accu- 
sation of the pretension of piety, is paralleled in Jer 3:10: 'Yet for all this her false 
sister Judah did not return to me with her whole heart, but only in pretence, says Yah- 
weh'. 

146 Cf. Barthel 1997: 387. 

147 The parallel expression in Joel 2:25-26 also refers to the disasters that befell 
Judah. 



88 CHAPTER TWO 

A final passage to be mentioned here is 30:12-14.15-17. The accu- 
sation in 30:12, 'because you reject this word', indicates the redac- 
tional character of the passage, as 'this word' (nrn -i:n) is a literary 
reference, probably to 30:15. 148 The image of the broken jar in 30:14 
illustrates the inevitability of the judgement. 145 Like the preceding pas- 
sage (30:9-11), 30:12-14 focuses on the people's rejection of the pro- 
phetic message. The point is similar to that of Isa 6-8: the disasters 
that befell the people are to be understood as Yahweh's punishment of 
the people's disobedience: they kept rejecting Yahweh's blessings. 

These passages, 28:11-13, 29:9-10.13-14 and 30:12-14.15-17 were 
composed as part of a literary reworking of the Isaiah tradition, and 
form the basic literary complex of Isa 28-32. This outline suggests that 
a principal distinction has to made between the earlier material incor- 
porated within Isa 28-32 on the one hand, and the basic literary com- 
plex of Isa 28-32 on the other. The suggestion that either Isaiah or one 
of his disciples composed the basic literary complex of Isa 28-32 be- 
comes quite unlikely when the character of this literary complex is 
taken into account. 150 The complex refers to the fall of Jerusalem and 
the disasters that befell Judah in the sixth century (i.e. 29:1-4, 32:14), 
and reflects on this by explaining the disasters as Yahweh's punish- 
ment of the disobedience of the people. 

This overview concludes with a characterisation of the presumed 
earlier material incorporated within Isa 28-32. Barthel has demon- 
strated that the prophetic words to a considerable degree have been 
integrated into a compositional context. 151 The earlier sayings to some 
extent cannot be simply 'lifted up' from their context, but rather have 
to be 'peeled out'. In the following analysis, I will discuss 28:1-4, 7b- 
10, 12, 14-18*, 29:15, 30:1-5*, 6b-8, 15 and 31:1-3* as representing 
the prophetic material. These sayings derive from prophetic activity in 
the later part of the eighth century. Besides an announcement of 
Samaria's downfall in 28:1-4, we find sayings characterised by an en- 
couraging and positive tendency (28:12, 30:15) and sayings criticizing 
a particular group of people, i.e. the leading figures of Jerusalem 
(28:7b-10, 14-18*; 29:15; 30:1-5*, 6b-8; 31:1-3*). 



148 Barthel 1997: 419-420. 

149 Barthel (1997: 421) points to several parallels, among them Jer 19:10-11. 

150 Contra Barthel 1997: 245-454. 

151 Barthel 1997: 245-454. 
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Within Isa 28-32, 30:27-33 and 31:4-5.8-9 stand out as texts that 
deal with Yahweh's destruction of Assyria, reflecting on the downfall 
of the Assyrian empire. These passages are to be considered as part of 
a revision of the earlier prophetic material to be situated in the second 
half of the seventh century. 152 Furthermore, I will argue that 31:4-5.8-9 
is to be connected with the beginning of Isa 32. The theme of As- 
syria's downfall is to be related to the motif of the reign of a righteous 
Judaean king. I regard it as likely that these texts are part of a revision 
of the earlier prophetic material that was provoked by a new situation, 
the decline of the Assyrian empire in the later part of the seventh cen- 
tury. 

2.2.2 The Woe-Words in Isaiah 28-31 

Although the woe-words form part of the basic literary structure of Isa 
28-32, they need not all go back to sayings from Isaiah. It will be ar- 
gued that 28:1-4, 29:15, 30:1-5 and 31:1-3 in their core go back to 
earlier prophetic material, whereas 29:1-6 does not. Before discussing 
the sayings some remarks with regard to woe-sayings in general are 
necessary. 

Woe-Sayings in the Prophetic Books 

The woe-sayings as found in the biblical prophetic books probably 
derive from funerary lament. 153 Whereas the funerary lament expresses 
grief and mourning, in the prophetic woe-saying this is turned into 
accusation and threat. 154 The woe-saying consists of the exclamation 
'in, 'woe!', which is followed either by a general or proper noun (if the 
addressees form a well-defined entity), or by a participle (if the ad- 
dressees are characterized by a certain behaviour that is condemned). 155 
Whereas funerary woe-cries express lament over the dead, the woe- 
sayings in the prophetic literature utter severe threat to the addressees: 
from the perspective of the speaker the addressees are as good as 



152 Since Barth (1977), Isa 29:5-7; 30:27-33 and 31:5.8-9 are often considered as 
part of a so-called Assyria redaction. This section demonstrates that this applies to 
30:27-33 and 31:4-5.8-9 plus 32:1-2, but not to 29:5-7. 

153 Werlitz 1992: 293; Janzen 1972; Wanke 1966b: 217-218. 

154 See Janzen 1972: 39-40. 

155 Janzen 1972: 81. 



90 CHAPTER TWO 

dead. 156 Some characteristics of the woe-sayings found in the prophetic 
books may be mentioned: 157 

1) The saying begins with the particle , in, which denotes threat to 
the subject involved; 'in introduces a new saying, independently of 
what precedes it. 158 2) The addressees are represented by an active par- 
ticiple, or by a general or proper noun. 3) The woe-sayings usually are 
not divine speech, as they frequently refer to Yahweh in the third per- 
son. 159 4) The woe-sayings condemn the subject involved for a particu- 
lar offence. The exclamation 'in implies a threat of disaster for the 
subject: the subject is doomed because of this wicked behaviour. 160 5) 
In the sayings, the exclamation 'in is usually followed by several (par- 
allel) clauses. 6) The addressee is normally referred to in the third per- 
son. In many sayings, suffixes point to a third person reference to the 
addressee. 161 7) Various indications suggest that woe-sayings are inde- 
pendent sayings, i.e. sayings standing on their own. In some cases the 
immediate context makes clear that the preceding woe-word stands on 
its own as an independent saying, 162 either because it is followed by a 
formula that introduces another, divine word, or because what follows 
is not directly connected with the saying. 163 

In their basic form, the woe-sayings contain both an accusing as- 
pect (the behaviour of the addressees is condemned) and an aspect of 



156 Werlitz 1992: 296. 

157 The woe-sayings may be divided into three groups. 1) Sayings that conform to 
a range of shared characteristics: Isa 5:8-23*; 10:1-2; 29:15; 30:1-2*; 31:1*; 45:9, 10; 
Amos 6:1; Mic 2:1-2; Hab 2:6, 9, 12, 15, 19a. 2) Sayings that show minor variations 
to this: Isa 1:4; 17:12-14; 18:l-2a; 28:1-4; Jer 22:13-14; 23:1; Ezek 13:3; Amos 5:18; 
Nah 3:1; Zeph 3:1. 3) Words that begin with hoy but are not woe-sayings in a strict 
sense: Isa 10:5-15; 29:1-4; 33:1; Jer 47:6; 48:1; 50:27; Ezek 13:18; 34:2; Zeph 2:5; 
Zech 11:17. 

158 In Isa 5:8; 10:5; 17:12; 18:1; 28:1; 29:1; 31:1; 33:1; Jer 23:1; Amos 6:1; Mic 
2:1; Hab 2:6b; Zeph 3:1, 'in introduces a new speech. 

159 Isa 1:4; 5:19; 28:2; 29:15; 31:1*; Amos 5:18; Zeph 2:5; 3:2. Exceptions may 
be Isa 10:1-2 and Jer 23:1. 

160 Werlitz 1992: 298; Janzen 1972: 90. 

161 Isa 5:11, 21; 10:2; 17:13; 28:1; 29:15; 45:9; Jer 22:13; 50:27; Ezek 13:3; 34:2; 
Amos 6:1; Mic 2:1; Hab 2:6, 9; Zech 11:17. In some further cases the direct context 
refers to a third person subject (Zeph 3:1-5). In various ambivalent cases third person 
references are predominant. In Isa 5:8 the second person address D^nn 1 ? nrntinrn 
probably is a secondary expansion; Hab 2:15 ^nan may be a corruption (due to the 
second-person address of 2:16). 

162 Isa 5:9-10; 45:11-13; Jer 22:15-19; Jer 23:2; Mic 2:3-5; Nah 3:5-7. 

163 Hab 2:6a introduces a woe-saying consisting only of 2:6b, since 2:7a parallels 
6a (xiSn). Hab 2:19b and 20 cannot be easily connected with the saying of 19a. Zech 
1 1 : 17 is the conclusion of a section (17b may be a secondary explanation to the saying 
of 17a). 
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judgement (the exclamatory hoy). Although third-person forms pre- 
dominate within the woe-sayings, they were apparently taken as a di- 
rect address, since the immediate context easily switches to a second- 
person form of address. 164 Within the prophetic books, the character of 
the woe-sayings may differ. On the one hand, in some cases an origi- 
nal woe-saying can be literary-critically distinguished from its imme- 
diate context. On the other hand, there are cases where an exclamatory 
hoy begins a larger literary unit which is to be qualified as a literary 
derivation of the original woe-saying. The earliest versions of 29:15, 
30:1-5* and 31:1-3*, in my view, consist of original, prophetic woe- 
sayings. 

Isa29:15 

29:15 represents an early, originally independent, prophetic saying: 165 

Woe them that deeply hide 166 their plan from Yahweh, whose deeds are 
in the dark, and who say, 'Who sees us? Who knows us?' 

In 29:16 follows a comment on the woe-saying. Whereas 29:15 ac- 
cuses certain people of making plans without taking Yahweh into ac- 
count, 29:16 focuses on the principal difference between 'maker' and 
'thing made' and ridicules the alleged attempt to reverse the two. 167 
The theme of the reversal of maker and thing made is connected with 
the motif of wisdom: 'shall the thing formed say of the one who 
formed it, "He has no understanding" Cpa)?' (29:16b(3). 168 The verb yz 
occurs in 29:14 too. Whereas in 29:14 it is human wisdom that will 
perish, because the people have not truly honoured Yahweh (29:13), 
in 29:16 it is Yahweh's wisdom that is raised beyond doubt (cf. 31:2, 



164 In a range of cases, a woe-saying is followed by a rhetorical question addressed 
to a second person. E.g. Isa 1:5; 10:3; 18:2aP; 29:16; 30:3. 

165 Vermeylen 1977-78: 406-407. 

166 The verb pni? hi. has an adverbial function. 

167 29:16, E?3sn, seems to be a noun, "|sn, 'perversity' (cf. Ezek 16:34) with a 
second plural suffix: 'your perversity', which may be translated as 'You turn things 
upside down!' (Wildberger 1972-82: 1125: 'oh, eure Verkehrtheit!'). I agree with 
Wildberger (1972-82: 1126) that none of the emendations proposed is entirely con- 
vincing (lQIsa a has a slightly different text: D3n "|an 'perversity on your account'). 
The switch to a second-person form argues against the original connection of 29:15 
and 16. Furthermore, the rhetorical question in 16 does not fit the form of the woe- 
saying. A comparison with 10:5-15 does not help, since the latter is not a characteris- 
tic woe-saying (contra Williamson 1994: 62). 

168 Cf. Isa 45:9 and Jer 18:6; the combination of nto and ~w frequently occurs in 
Second Isaiah. 
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below). 29:15, in my view, is best understood as an earlier saying that 
has been embedded in a later literary context of 29: 13-16. 

29:15, read as a saying in itself, closely parallels the woe-saying of 
5:18-19; terms occurring in both are noi?a, nay, hnt and sn\ The atti- 
tude of the subjects accused is similar too: they do not take Yahweh 
into account. The two questions in 29:15b resemble the questions of 
the evildoers in the Psalms (Ps 64:6; 94:7). By using this language, the 
prophet depicts his adversaries as notorious evildoers and accuses 
them of ignoring Yahweh and thus being godless. 

Isa 30:1-5 

30:1-5 is, as I will argue, a literary reworking of earlier prophetic 

words. 

1 Woe, rebellious children, oracle of Yahweh, 

to carry out a plan, but not mine; to make an alliance, but against my 
will, in order to add sin to sin; 16 '' 

2 who set out to go down to Egypt without asking for my counsel, 

to take refuge in the protection of Pharaoh, and to seek shelter in the 
shadow of Egypt. 

3 But the protection of Pharaoh shall become your shame, 
and the shelter in the shadow of Egypt your humiliation. 

4 For though his officials are at Zoan and his envoys reach Hanes,™ 

5 everyone comes to shame through a people that cannot profit them, 
that brings neither help nor profit, but shame and disgrace. 

Within 30:1-2, two separate words seem to have been combined, a 
woe-saying and a tie 'urn-oracle." 1 There are no other examples of a 
saying beginning with the exclamation ■'in followed by the subject ad- 
dressed which is subsequently identified as a mm aso. 172 Moreover, 
30:1-2 appears to contain the ingredients of both a woe-saying and a 



169 nisp is an infinitive of =p\ 'to add', cf. Num 32:14. 

170 Zoan (Tanis) and Hanes (probably Heracleopolis parva) are cities in the Egyp- 
tian delta. Both are mentioned in a list of Egyptian delta rulers installed as Assyrian 
vassals (BIWA: 20-21, Prism A i 95-96), see Wildberger 1972-82: 1154; Barthel 
1997: 402. 

171 The formula mm dx; 'oracle of Yahweh' mainly occurs in the prophetic 
books. The formula occurs twelve times in First Isaiah: either at the end of a saying, 
in 3:15; 17:3, 6; 19:4; 31:9, or within a saying, in 1:24; 14:22, 23; 22:25; 30:1 (37:34 
is ambiguous, since the speech of 37:22-35 is a composite). 

172 The only exception is Jer 23:1 (MT), but the element mm ex: is missing in the 
LXX, and was probably added, as elsewhere in Jeremiah, at a late stage of the book's 
development. 
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ne'um-orac\e. m The woe-saying probably consisted of the exclamation 
, in directly followed by the participle cabhn (30:2). Yahweh's first 
person speech originates from the ne'um-oracle. The phrase niao yjnb 
nxan by nxan, 'adding sin to sin', may have been added by the com- 
positor of 30:1-5 who combined the two earlier sayings, in order to 
create an analogy with the woe-word of 29:1-6 (29:1b, 'add year to 
year'). 174 This leads to the following woe-saying: 

Woe them who set out to go down to Egypt, 
but do not ask for <Yahweh's> oracle, 175 
in order to take refuge in the protection of Pharaoh, 
and to seek shelter in the shadow of Egypt. 176 

Apart from this woe-saying, 30:1-2 contains a ne'um-oracle. 30:3-5 
probably was partly composed by the editor/composer responsible for 
30:1-5. 30:3 is a literary expansion, as may appear from the second 
person address (cf. 29:16) and the use ofrrrn. 177 The masculine singular 
suffixes in 30:4, furthermore, refer to Pharaoh and thus imply 30:3. 17S 
30:5a apparently is corrupted; 179 the duplication oftiia/nan and Sir ab in 
30:5a and 5b in my view indicates the secondary character of 30:5a. 
The phrase i'tut vb ay by was presumably adopted from the end of 
30:6, as part of the reworking that connected the various earlier pro- 
phetic sayings within a new literary context. 180 Whereas 30:3-5a is 
likely to consist of expansions to the earlier sayings, added as part of a 
literary reworking, 30:5b presumably contains the original ending of 
the oracle: 



173 Barthel (1997: 400) recognises the doublet within 30:1-2 ('Der eigentliche 
Weheruf in V.lf. zeigt in sich eine auffallige Doppelung'), but refuses to distinguish 
between the two sayings (cf. his note 64). Deck (1991: 120-122) observes that "in 
(30:1) probably was originally continued by 30:2. 

174 Barthel (1997: 402) argues that the parallel between 30:1b and 29:1b indicates 
that 30:1-5 received its present shape as part of the literary composition. This explains 
the second person address in 30:3. 

175 Originally, the phrase may have been "ibsti Kb mrr 'Si, whereas the present 
formulation 'without asking for my oracle' probably goes back to the composer of 
30:1-5. The phrase 'to counsel Yahweh' (mrr 'S bxti) means 'to obtain an oracle'; cf. 
Josh 9:14; Judg 1:1. 

176 According to the official ideology of monarchic Jerusalem, Yahweh is the 'ref- 
uge', 'shelter', 'protection' and 'shadow' of the people. 

177 Barthel 1997: 400-401. 

178 Barthel 1997: 402. 

179 arnn is hi. of Bin, but the ketib ti'xnn may be the relict of an earlier reading 
(e.g. tf-afi Nan bs); Barthel 1997: 394-395. JM § 103f sees wb as poetic form of on 1 ? 
'to them'. 

180 Barthel 1997: 402. 
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Rebellious sons 181 — oracle of Yahweh — to carry out a plan, 182 without 
involving me, 183 to make an alliance, 184 but against my will, 185 not to aid 
and not to profit, but to bring shame and disgrace. 

The two words, the woe-saying and the ne'um-oracle, criticise the 
politics of relying on Egyptian aid against Assyria, claiming that this 
is an alliance against Yahweh' s will that will lead to nothing. 30:1-5 
thus incorporates two early words which refer to a particular situation 
and criticise a particular group of people. The words address a politi- 
cal elite that advocated rebellion against Assyria in reliance on Egypt. 
This theme recurs in 31:1-3*, and further in 28:14-18*, 29:15, and 
30:6-7. The two words have been reworked into the passage 30:1-5, 
which apart from making a connection with 30:6-8 in 30:5a and with 
29:1-6 in 30:1b, added a more general meaning to the earlier sayings. 
The generalising tone is perceivable particularly in the phrase 'in or- 
der to pile up sin to sin' (30:1b) and in the element b'2 ('everyone 
comes to shame') in 30:5a. 186 

Isa 31:1-3 

The common view that the earliest version of 31:1-3 is Isaianic has 
been challenged by Becker, who argued that 31:1-3* is dependent on 
2 Kgs 18-20 (Isa 36-39). 187 In his view, 31:1-3 was composed, together 
with some other passages, to pave the way for the incorporation of the 
Hezekiah stories (Isa 36-39) within the developing book of Isaiah. 188 
Williamson has objected to this that the prophetic criticism in 31:1-3 
against a pro-Egyptian policy is at odds with the encouraging role 



181 C-nto D'ja in the context of concluding a wrong treaty has a political- 
ideological connotation (cf. Ps 68:7, 19). 

182 Cf. 2 Sam 17:23, for the expression nyj nto, 'to carry out a plan'. 

183 Cf. Hos 8:4, "an kVi, 'without involving me'. 

184 The expression roon "|03, 'to pour out a libation', refers to the act of making a 
political agreement; see Wildberger 1972-82: 1148. A libation was part of the ritual 
meal that confirmed the agreement. Normally, the Hebrew expression would be the 
verb "|03 in combination with ^03/"!|03 'drink offering', 'libation'; nsca may be a sub- 
form of ^03/^03. 

185 The sequence of an opening clause, followed by mrr DN3, and continued by an 
infinitive construct, is further attested in Jer 1:19; 13:11; 30:11. 

186 Becker's suggestion (1997: 248-250) that the earliest version of 30:1-5 is a 
relecture of 31:1-3, is unconvincing. 

187 Becker 1997: 245-263. 

188 According to Becker (1997: 218-222), the passages 10:5-11* + 14:24-25a and 
29:l-4a + 31:1-3*. 8a were composed as a preparation for the insertion of the Heze- 
kiah legends. 
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Isaiah plays in the stories of Isa 36-39. 189 An analysis of 31:1-3 may 
show that the phrase containing Becker's main evidence does not be- 
long to the earliest saying. 190 

1 Woe them that go down to Egypt for help and who rely on horses, 
who trusted in chariots because they are many and in horsemen because 
they are very strong, 

but did not look to the Holy One of Israel nor consulted Yahweh! 

2 Yet he too was wise and brings disaster; he did not call back his 
words, but he will rise against the house of the evildoers, and against 
the helpers of those who work iniquity. 

3 The Egyptians are human, and not God; their horses are flesh, and not 
spirit. 

When Yahweh stretches out his hand, the helper will stumble, 
and the one helped will fall, and they will all perish together. 

31:1a and 3a are connected through the terms ansa and coio. Besides, 
the negative element of 31:1c, kVi, 'they did not account for Yahweh', 
has its pendant in 31:3a, xbi, 'Egypt is not God' and therefore un- 
trustworthy. 191 The structure of 31:la.c, "nn plus participle plus imper- 
fect, followed by negation plus perfect, is attested elsewhere. 192 The 
perfect forms (31:1c) indicate that the action described in 31:1a was 
based on a previous error: they had not consulted Yahweh. 30: lb, by 
contrast, is not tightly connected with the rest of the saying. First, the 
clause begins with a wayyiqtol-form, which is exceptional within a 
woe-saying. Secondly, whereas 31:3a takes up the element 'horses' 
from la, the chariots and horsemen of 31:1b are not referred to. 31:1b 
gives the impression of being an expansion of la: pta is taken further 
by synonymous naa and the D'pio are extended with 'chariots and 
horsemen'. 193 31:1b can be explained as a secondary extension to 
31:1a, in the following way. 31:1b is strikingly similar to a phrase 
from the Hezekiah legends, where Rabshakeh scorns Judah's reliance 
on Egypt: 



2Kgs 18:24b (Isa 36:9b) 
Isa 31:1b 



c'ti-isbi x~b DHSn-ba ^b ntsani 

iko inzv '3 □ , tina bst an '3 aan bv irma>i 



189 Williamson 2004: 198. 

190 Williamson 2004: 198-199, referring to the analysis of Hoffken 2000. 

191 Hoffken 2000: 232. 

192 Isa 30:1-2*: , 1n plus participle, followed by negation and perfect; Zeph 3:1-2: 
'in plus participle, followed by negation and perfect. 

193 Hoffken 2000: 232-233; Deck 1991: 214-215; Kaiser 1989: 58-62. 
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The expression by naa, much less frequently attested than a ncsa, its 
pendant, is at home in the Hezekiah legends," 4 referring to Judah's 
reliance on Egypt. Moreover, ntsa with as-i and D'tthB only occurs in 2 
Kgs 18:24 (Isa 36:9) and in Isa 31:1, both times with the less frequent 
preposition by. Furthermore, both passages point out that trusting in 
Egypt is senseless. Rather than being coincidental, 31:1b can be un- 
derstood as a redactional extension to 31:1a. Its purpose was to explic- 
itly establish a connection with the Hezekiah legends. This 
explanation is supported by the development of Isa 31. 31:4-5.8-9, 
reflecting on Jerusalem's rescue and Assyria's downfall, was added to 
31:1-3* at a later stage. This passage is part of a revision of the Isaiah 
tradition to be situated in the second half of the seventh century (see 
2.2.4 below). A later editor explicitly connected the woe-saying of 
31:1-3 with the Hezekiah legends in order to emphasise that it was not 
Egypt with its great military power that saved Jerusalem, but Yah- 
weh. 195 

31:3b contains an announcement of judgement by Yahweh. 196 
31:la.c.3a emphasises that relying on Egypt instead of Yahweh is a 
fatal mistake, since Egypt cannot save Judah but only Yahweh can. In 
31:3b, by contrast, Yahweh himself intervenes to destroy the coalition 
of helper (Egypt) and helped (Judah). The verbs indicating the de- 
struction, bos 'stumble', bs: 'fall', and nba 'perish', occur elsewhere as 
part of the motif of the disobedient people, particularly referring to the 
disasters that befell Judah in the early sixth century. 197 31:2, which is 
often regarded as a later extension to the woe-saying, is on the same 
level as 31:3b. It introduces a new concept: Yahweh' s wisdom. Since 
this is not mentioned in 31:1, the clause 'yet he too is wise' probably 
alludes to another passage. This is likely to be 29:13-16, where the 
fading wisdom of humans (29:14) is contrasted with Yahweh' s supe- 
rior wisdom (as implied by 29:16). Thus, the literary reworking of 



194 2 Kgs 18:20, 21, 24 (Isa 36:5, 6, 9). 

195 31:1b as a redactional bridge between Isa 31* and the Hezekiah stories within 
Isa 36-39 does not stand in isolation. 31:5b probably is a quite similar addition, which 
echoes the stories of 2 Kgs 18-19 (Isa 36-37) as well, in order to emphasise that it is 
Yahweh who saves (see the analysis of 31:4-5.8-9 in 2.2.4). 

196 Barthel (1997: 434) regards the woe-saying as the motivation for a subsequent 
announcement of judgement in 31:3b, with 31:2 as a necessary turning-point. This 
construction however does not represent the original prophetic saying, but a literary 
reworking. 

197 For the combination bate and baa, cf. Isa 3:8; 8:15; Jer 6:15; 8:12; for nbs, cf. 
Jer9:15; 14:12; 16:4. 
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31:1*. 3a, consisting of 31:2.3b is comparable to the reflective pas- 
sages within Isa 28-32, such as 29:13-16. According to 31:2, Yahweh 
brings disaster (in) to his people; the expression 'house of evildoers' 
(cinn rva) closely parallels the 'offspring of evildoers' (n'jna in?) in 
1:4, where it also refers to the people as a whole. 198 The reworking of 
31:2.3b focuses on the entire people: Yahweh will bring destruction 
for both Egypt and Judah. This contrasts with the earlier woe-saying, 
which condemns a particular group of people, the political elite rely- 
ing on Egypt's military force in their anti- Assyrian politics. The earli- 
est saying probably consisted of 31:la.c, with 3a as an early 
comment: 

Woe them that go down to Egypt for help and who rely on horses, 
but did not look to the Holy One of Israel nor consulted Yahweh! 
The Egyptians are human, not divine; their horses are flesh, not spirit! 

The sayings discussed so far, 29:15, 30:l-2.5b and 31: lac. 3a, can be 
regarded as words from the prophet Isaiah directed against the politi- 
cal elite of Jerusalem who advocated an anti-Assyrian policy in the 
period 705-701 BCE. 199 The sayings strongly deprecate them, describ- 
ing their reliance on Egypt as being against Yahweh' s will. 

Isa 28:1-4 

28:1-4 contains an announcement of judgement against Samaria, de- 
picted as the crown of Ephraim: 

1 Woe, proud garland of the drunkards of Ephraim, a fading flower is his 
glorious beauty, which is on the head of the fertile valley! 200 

2 See, the Lord has one who is mighty and strong; like a storm of hail, a 
destroying tempest, like a storm of mighty, overflowing waters. 

He hurls down to the earth with his hand, 

3 and tramples with feet 201 the proud garland of the drunkards of Eph- 
raim, 



200 



Isa 1:4-8 is discussed in 2.3.7 below. 

Wildberger 1972-82: 1127. 

According to Barthel (1997: 281), the final phrase of 28:4, 'those overcome 
with wine', is an extension taking up D'lSN , "so in order to make a connection with 
28:7-10. 

201 The absence of a direct object for rran suggests that 28:2b and 3 form a syntac- 
tical unity. Despite grammatical difficulties, the chiasm 'to hurl down with the hand' 
(T3 m: hi.), 'to trample with feet' (om hri) is clear. Evidently, the rnBg is hurled 
down and trampled. 28:3b concludes the sentence with an inclusion to 28:laa. Origi- 
nally, the word concluded with a comparison: nrrm plus 4b; see Barthel 1997: 281- 
282. 



98 CHAPTER TWO 

4 And it will be like a first-ripe fig before the summer; whoever sees it, 
eats it up as soon as it comes to hand. 202 

Since the suffix of irnKsn refers to Ephraim, the following clause, and 
28:1-4 as a whole, is to be understood as referring to Samaria. 203 Yah- 
weh (28:2) is presented as the actor in history and Assyria, referred to 
in a metaphorical way, as his agent. 28:1-4 presumably is an early 
prophetic saying. The announcement of the destruction of Samaria 
makes best sense in a late eighth-century setting. In contrast to the 
other prophetic words within Isa 28-32, which are to be read against 
the background of 705-701 BCE, 28:1-4 is to be dated to around 720 
BCE. Although the content does not give any decisive clues, the siege 
of Samaria by the Assyrians in 720 is a suitable historical background. 
The word presents a contrast between the joyful celebrations of the 
city's inhabitants and the threat posed by the enemies. Although the 
disaster is near (28:4), the city is careless. In various respects, 28:1-4 
resembles the earlier prophecies incorporated within Isa 7 and 8. The 
name 'Ephraim' is used as a designation for the Northern Kingdom 
(7:9a; 28:1, 3), and the destruction is presented as being imminent 
(7:16; 8:4; 28:4). 

Isa 29:1-6 

This unit, often reduced to 29:1-4, is a word of judgement against 

'Ariel', i.e. Jerusalem. 204 

1 Woe, Ariel, Ariel, city where David encamped! Add year to year; let 

the festivals run their round. 

2 1 will distress Ariel, and there shall be moaning and lamentation, 

and she shall be to me like an Ariel. 

3 And like a (siege) wall (tto) 205 I will encamp against you; 

I will enclose you with earthworks and raise siege works against you. 



202 According to Barthel (1997: 282), 28:4a probably is an expansion of 28:3 
based on 28:1. The addition disrupts the original connection between nrrrn and the 
comparison (28:4b) and led to the form riS'S (feminine construct); the combination of 
nixa may and bnl ns^ in its turn elicited the feminine plural nJODin. 

203 Barthel 1997:" 280, 283. 

204 Werlitz (1992: 309-310) and Wagner (2006: 150) argue that 'Ariel' is best ex- 
plained as 'altar hearth' (cf. Ezek 43:15-16), used as a metaphor for Jerusalem. It fits 
the announcement of 2bp and contrasts with the cultic celebrations referred to in lb. 

205 LXX (he, AamS 'like David' ("inn) is lectio facilior (cf. 29:1). MT irw means 
'like a wall'; for "in cf. Akk. duru 'wall', as in Isa 45:2; Hoffmann 1972, 191: Teh 
lagere mich gegen/um dich wie die/eine Ringmauer' . 
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4 Then deep from the earth you shall speak, from low in the dust your 
words shall come; your voice shall come from the ground like the voice 
of a ghost, and your speech shall whisper out of the dust. 

5 The multitude of your insolent ones ("spiT) shall be like small dust, 
and the multitude of the ruthless like flying chaff. 

And in an instant, suddenly, 

6 you will be visited by Yahweh of Hosts with thunder and earthquake 
and great noise, with whirlwind and tempest, and the flame of a devour- 
ing fire. 

In this passage, Yahweh announces that he will fiercely oppress Jeru- 
salem. The first part of this discussion deals with 29:1-4. This passage 
forms a literary unity: 29:1 begins with a mourning cry over Ariel 
C?n ,_ !« bx'nx •'in), which forms an inclusion to 29:4b, where Ariel is 
compared to a spirit of the dead. 206 This suggests that 29: 1-4 deals with 
the downfall of Jerusalem. 29:1-4 is often interpreted as a word of 
threat against Jerusalem, to be connected with the circumstances of 
701, and attributed to Isaiah. 207 The following analysis however aims 
to demonstrate that 29:1-4 reflects the fall of Jerusalem in the sixth 
century. 

Various scholars have argued that Sennacherib's siege of Jerusalem 
in 701 BCE consisted of a blockade and not of an assault on the city 
with the intent of a swift capture. 208 An important indication for this 
suggestion is the Assyrian description of the siege: 'Ihn (Hiskia) 
schloB (eseru) ich wie einen Kafigvogel in Jerusalem, seiner 
koniglichen Residenz, ein, legte Befestigungsanlagen (birate rakasu) 
gegen ihn an und machte es zu einem Ding der Unmoglichkeit fur ihn, 
aus seinem Stadtor hinauszugehen.' 209 By common practice, cities that 
could not be easily captured by a frontal assault were cut off from 
supplies by a blockade, which would eventually force them to surren- 
der. 210 



206 Note the play with nan, 'to dwell' in 29:1, and 'to besiege' (with by) in 29:3. 

207 E.g. Barthel 1997:355, 363, 371. 

208 See in particular Van der Kooij 1986: 97-98. 

209 Frahm 1997: 54, line 52 (Frahm's translation). Van der Kooij (1986: 97-98), 
following a suggestion of Deller, proposes to read uru hal-su-mes as birate, 'forts'. Cf. 
BIWA: 28, A ii 52 (siege of Tyre) and Mayer 1995: 361. Mayer (1995: 310, 360) 
points out that the siege of a city is normally referred to with the verb lamu, whereas 
eseru, 'einschlieBen', in this context means to deprive someone of initiative and of his 
space to move. 

210 According to Mayer (1995: 310, 361), birate refers to 'Grenzbefestigungen' 
positioned at the entrances to the highland of Judah, as a blockade rather than a real 
siege. 
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The terminology of 29:1-4, by contrast, points to a frontal assault 
on Jerusalem. The expression 'to set blockades' does not occur in 
29:1-4. Instead, pis (hi.) with b (29:2), 'to oppress', occurs elsewhere 
within a description of coming disaster, in particular for Jerusalem; 211 
29:3, ran, 'to encamp', is used with respect to Jerusalem in 2 Kgs 25:1 
(with b), where Nebuchadnezzar attacks the city. In 2 Chron 32: 1 ran 
with bv describes Sennacherib's assault on Judah's fortified cities (not 
Jerusalem), such as Lachish, which were taken by frontal military as- 
sault. Furthermore, -nx with bv (29:3) 'to besiege' elsewhere describes 
a frontal assault on a city (e.g. 2 Sam 20:15). The expression is used 
for the capture of Samaria in 2 Kgs 17:5 and 18:9 and for the capture 
of Jerusalem by the Babylonians in 2 Kgs 24: ll. 212 One of the means 
of frontal assault was the construction of a siege wall around the city 
from where it could be attacked. This is referred to on the stele of 
Zakkur, where his enemies are said to have 'raised a wall higher than 
the wall of Hazr[ak]', (whrmw . sr . mn [.] sr . hzr[k .]). 2 " The phrase 
T will besiege you like a wall' (ins "rnrn) in 29:3 presents a similar 
image. Finally, 29:3 points to the means with which Ariel is besieged. 
The word aaa is an object of instrument by ^bs Tnsi. The only other 
case where tb plus bv plus suffix is followed by an instrumental ob- 
ject, it means 'to enclose x with y'. 214 The meaning 'to enclose her with 
(...)' fits 29:3, but nan remains uncertain. 215 The phrase T will raise 
siege works against you' (rnsa yby "Wpni) 216 resembles Ezek 4:2 'put 
siege works against it' (lisa n ,l ?i? nnnri) and Mic 4:14 'siege is laid 
against us' (nisa irbi) do). Besides, mp with by occurs in Ezek 26:8 'he 
shall set up a siege wall against you, cast up a ramp against you, and 
raise a roof of shields against you' (nax ^by □"'prn). 29:1-4 thus pic- 
tures a frontal military assault on Jerusalem, leading to the downfall of 
the city. The passage does not reflect Sennacherib's siege of Jerusalem 



211 See particularly Jer 19:9 and cf. Deut 28:53, 55, 57. 

212 See also Jer 21:4, 9; 32:2; 37:5; 39:1. 

213 Zakkur Stele, line 10; edition by Seow, in: Nissinen 2003a: 204, 206. Cf. Mic 
4:14: 'Now you (i.e. daughter Zion) are walled around with a wall; siege is laid 
against us'. 

214 Song 8:9, 'we will enclose her with boards of cedar' . 

215 nsa, vocalised as a ho. ptc. of na: 'to be placed', is hapax legomenon. The vo- 
calisation 2X0 'garrison' (e.g. 1 Sam 13:23; 14:1) might be possible. 

216 lQIsa a has nnnn 'strongholds' (plural) and 4QIsa' Tixa 'siege works' (singu- 
lar). MT man can be read as a by-form of man (voc. rnxn) conform 4QIsa f rnsa, 
rather than as a defectively spelled plural form n1"iXB. In this case, the masoretic vo- 
calisation and lQIsa a represent secondary readings. 
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in 701, but resembles the descriptions of the Babylonian assault on 
Jerusalem in the sixth century. 

Various characteristics of 29:1-4 confirm this interpretation. The 
exclamation •'in does not introduce here a prophetic woe-saying con- 
demning a particular form of wicked behaviour (such as 29: 15, 30: 1-2, 
31:1.3a). Instead, it is a divine word that announces disaster against 
Ariel/Jerusalem. 29:1-4 contains characteristic features of city la- 
ments: 217 1) The repetition of Ariel (bsnx bxns , in) suggests a vocative 
address; it is a mourning cry over the city. 218 2) The identification of 
Ariel as the 'city of David' and reference to the annual festivals 
(29:1), prepare for a contrast with the following verses, which de- 
scribe Ariel's humiliation and downfall (cf. 22:1-14, in 2.3.6 below). 219 

3) Yahweh's violent conduct causes devastation, 220 through military 
assault. 221 The image of Yahweh's violent attack is paralleled in Lam- 
entations, in particularly Lam 2. Lam 2:5, for instance, contains a 
similar image: 'Yahweh has become like an enemy; he has destroyed 
Israel; He has destroyed all its palaces, laid in ruins its strongholds, 
and multiplied in daughter Judah mourning and lamentation.' The ex- 
pression 'mourning and lamentation' (rp:xi rnxn) occurs only in 29:2 
and in Lam 2:5, both in a context of Yahweh's assault on Jerusalem. 

4) Characteristic of city laments is the personification of the city as a 
lady. 222 Whereas 'Ariel' is not a feminine name, 223 in 29:3-4 Ariel is 
addressed as a lady (cf. also 29:5-6). This can be explained from the 
characteristics of city laments. The personification of a city as a lady 
in the Hebrew city lament may be reminiscent of the motif of the 
weeping goddess of the Mesopotamian city lament. 224 5) Ariel is de- 
scribed as mourning and weeping, her voice resembling that of a ghost 
(29:4). This resembles the image of the weeping goddess from the 
Mesopotamian city lament. Ariel's voice sounds like that of a spirit 



217 The characteristics of city lament and their appearance in the Hebrew Bible 
have been explored by Dobbs-Allsopp 1993. In addition to Lamentations, Dobbs- 
Allsopp discusses passages from the prophetic books, which display characteristic 
features of city lament. 

218 Cf. Dobbs-Allsopp 1993: 90-92; Janzen 1972: 11. This resembles Marduk's 
cry over Babylon in the Song of Erra ('Alas, Babylon!', tablet 4:40-45). 

219 Cf. Dobbs-Allsopp 1993: 38-40. 

220 Cf. Dobbs-Allsopp 1993: 55-65. 

221 Cf. Dobbs-Allsopp 1993: 57. 

222 In Lamentations, Jerusalem is personified as a mother, a widow and especially 
as 'daughter Zion'. 

223 In Ezra 8:16 Sn^n is a masculine name; both ba and nx are masculine words. 

224 Dobbs-Allsopp 1993: 75-90. 
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from the netherworld, since she lies flat on the ground in the dust, cor- 
responding to the image of lament in Lam 2: 10: 'The elders of daugh- 
ter Zion sit on the ground in silence; they have thrown dust on their 
heads and put on sackcloth; the young girls of Jerusalem have bowed 
their heads to the ground.' 225 29: 1-4 exposes the disastrous fate of Jeru- 
salem brought about by Yahweh. It is formulated as a divine word 
bearing characteristics of city laments, particularly close to Lam 2. 

29:5-6, in my view, continues the woe-word against Ariel, rather 
than adding a new perspective. 226 In 29:5, I prefer to read yn\ 'your 
insolent ones' (with lQIsa a ). 227 This reading is in agreement with 
29:5b(3.6, which describes a sudden attack of Yahweh against Ariel. 228 
A characteristic feature of city laments is that the violent divine inter- 
vention is described in terms of the destructive powers of nature (29:6; 
cf. Lam 2:3; 4: ll). 229 29:5-6 is likely to be read as a continuation of 
29:l-4, 230 with -p-p, 'your insolent ones', as the original reading. 231 
Whereas 29:1-4.5-6 deals with Yahweh's assault on Ariel, 29:7 evi- 
dently changed the focus to the foreign nations as the attackers of 
Ariel, and claims that their fighting against Ariel will come to noth- 
ing. 232 29:7 is a relecture of the preceding passage, which takes up 



225 Cf. also Lam 3:6, 'he has made me sit in darkness like the dead of long ago', 
and the expression 'to put one's mouth to the dust' in Lam 2:1b, 2b and 3:16. 

226 Those who interpret 29:5-6 as a relecture of 29:1-4, follow MT's reading "spit, 
'your strangers', in 29:5. 'Your strangers' must refer to the enemies that oppress Jeru- 
salem, and by consequence 29:5-6 announces the destruction of Jerusalem's oppres- 
sors through Yahweh's intervention. If, by contrast, lQIsa a Tpit, 'your insolent ones', 
is followed, Jerusalem itself suffers from Yahweh's violent intervention. In that case, 
29:5-6 continues 29:1-4. 

227 Neither "it, 'stranger' nor it, 'insolent one', occurs elsewhere with a suffix. 
Furthermore, the parallel |"1», 'the ruthless', is not decisive, as it occurs elsewhere in 
juxtaposition both with it (Ps 54:3; Isa 25:5; Ezek 28:7) and with it (Ps 86:14; Isa 
13:11). However, the suffix, referring to Ariel, makes better sense within "pit, 'your 
insolent ones' (lQIsa a ). The variant 'your strangers' (MT) in the sense of 'your ene- 
mies', makes best sense as a relecture from the perspective of 29:7. 

228 The terminology of 29:5b(3.6 (Ariel visited by Yahweh with thunder) strongly 
suggests that the passage deals with the destruction of Ariel, not with her being res- 
cued by Yahweh; see Wong 1995: 371. Contra Becker 1997: 236; Barthel 1997: 358. 

229 Cf. Dobbs-Allsopp 1993: 56-57 and 62. 

230 The motif of becoming like dust and chaff occasionally occurs within an- 
nouncements of destruction (e.g. Isa 5:24; cf. Job 21:18; Ps 1:4; Hos 13:3). The terms 
it and |"ii; occur in Isa 13:11, together withips and Ssti hi., referring to total destruc- 
tion: T will punish the world for its evil; I will put an end to the pride of the arrogant, 
and lay low the insolence of tyrants' . 

231 See notes 226 and 227 above. 

232 According to 29:7, the foreign enemies shall be 'like a dream, a vision of the 
night'. The expression ci^ns, 'like a dream', emphasises the vanishing of the enemies. 
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elements from 29:5, 233 but turns the perspective by identifying the for- 
eign nations as Ariel's attackers. 234 MT -pit, 'your strangers', is proba- 
bly inspired by the relecture of 29:7. According to the later 
perspective, the foreign nations that attack Ariel will be destroyed. 235 

Both 29:1-4 and its continuation 29:5-6 deal with the downfall of 
Jerusalem due to Yahweh's violent attack. This does not fit the situa- 
tion of 701, but reflects the capture of Jerusalem in the sixth century. 236 
In the process of the literary development of Isa 28-32, 29:1-6 as a 
word of judgement against Jerusalem, was placed in juxtaposition to 
28:1-4: Jerusalem is punished for its sins, just as Samaria was pun- 
ished. 237 

2.2.3 Further Prophetic Material in Isaiah 28-31 

Isa28:7b-10.12 

The passage of 28:7-13 contains early prophetic material in a re- 
worked, elaborated form. First, nbx. Dai, 'these too', in 28:7a (cf. 31:2) 
connects the saying that follows, 28:7b-10, with the 'the drunkards of 
Ephraim' of 28:l-4. 238 Furthermore, 28:13b clearly echoes 8:15. 239 
Moreover, the repetition of the cryptic saying (28:10 and 13a) is an 
indication of literary development. Whereas 28:7b-10 goes back to an 
early prophetic saying, 240 28:11-13 presents a relecture of this saying, 
marked by a different perspective. 

7 Priest and prophet reel with strong drink, are confused with wine, 
stagger with strong drink; they err in vision, stumble in giving verdict. 

8 All tables are covered with filth, vomit is everywhere. 241 

9 Whom will he (i.e. the priest) teach knowledge, 



Cf. Job 20:8; Ps 73:19-20: 'How they (i.e. the wicked) are destroyed in a moment ... ! 
They are like a dream when one awakes'. 

233 See particularly Werlitz 1992: 307. 

234 Contra Wong 1995:374. 

235 Barthel (1997: 358) attributes 29:5-8 to the Assyria redaction, pointing to 
17:12-14 and 30:27-33 as closely related passages. However, as argued here, in 29:5-6 
Yahweh's intervention is directed against Ariel. 

236 This interpretation of 29:1-4.5-6 generally concurs with that of Werlitz (1992: 
316-320), who dates the earliest version of 29:1-7 in the exilic period. Passages from 
First Isaiah closely related to 29:1-6, are 22:1-14 and 32:9-14, which similarly reflect 
the downfall of Jerusalem in 586 BCE; see Barthel 1997: 267-268. 

237 Cf. Barthel 1997: 288. 

238 Barthel 1997: 293. 

239 Wildberger 1972-82: 1061. 

240 Becker (1997: 229) qualifies 28:7b-10 as 'eine altere Sprucheinheit'. 

241 I take nxs with the second colon; see Wildberger 1972-82: 1052-1053. 
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and to whom will he (i.e. the prophet) explain the message? 

To those who are weaned from milk, taken away from the breast? 

10 For it is saw lasaw saw lasaw qaw laqaw qaw laqaw, a bit here, a bit 

there. 

The saying refers to prophets and priests, probably in Jerusalem. 242 
Since no change of voice is indicated, I take the whole saying as 
reflecting one point of view. 243 The point of the saying is the de- 
nouncement of the advice and messages from 'priest and prophet'. 
The 'priest and prophet' of 28:7b are subject of 28:9a, and the saying 
in 28:10 mocks what they say. The activities referred to in 28:9a, 'to 
teach knowledge' (run mv) and 'to explain the message' (ninnai prr) 
are to be associated with priests and prophets respectively. 244 The for- 
mer refers to priestly instruction, the latter may belong to the technical 
vocabulary of prophetical divination. 245 28:9b specifies the object men- 
tioned in 9a, ^tik 'whom' . 

According to the saying, 'priest and prophet' eat and drink exces- 
sively. In their drunkenness they deliver unreliable messages and give 
unintelligible advice. Their drunken speech may be good for talking 
with small children, but certainly not as sound advice. Their speech is 
mocked in 28:10. The saying denounces 'priest and prophet', in par- 
ticular the divine messages and advice they give. Whereas prophets 
and priests are supposed to expose and interpret the divine will, the 
saying claims they have gone astray, being only interested in food and 
drink. They are talking ridiculously, as if speaking to small children. 
The mocking phrase of 28:10 imitates unintelligible, drunken talk. It is 
difficult to ascertain the precise meaning of the wording of 28: 10 apart 
from its general sense as mocking the messages and advice of 'priest 



242 Contra Becker (1997: 229), who suggests that 28:7b-10 originally addressed 
cultic functionaries from Samaria. This is unlikely, since Isaiah's prophecies against 
Ephraim and Samaria (in Isa 7*, 8*, 17*, 28:1-4) do not single out any particular 
group of people. 

243 According to a common interpretation, 28:7-8 is a word by Isaiah denouncing 
his adversaries, 28:9-10 the mocking reply of his adversaries, and 28:11-13 Isaiah's 
harsh reaction to the scorn of his adversaries (Wildberger 1972-82: 1053-1054). How- 
ever, the assumption of a change of voice between 28:8 and 9 is implausible. Fur- 
thermore, this interpretation depends on the presupposition that 28 :7b- 13 (or 28:7b- 
12) forms an Isaianic unit. Instead, 28:7b-10 is to be read as a word of criticism from 
one perspective, with 28:11-13 as a later relecture. 

244 Becker 1997: 229; Barthel 1997: 291. 

245 Van der Toorn 1988: 205. In his view ninnti is equivalent to Akk. egirru, 'por- 
tentous utterance, oracle' (1988: 214). 
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and prophet'. 246 28:7b-10 suggests that Isaiah's opponents, the leading 
politicians of Jerusalem, appealed to revelatory visions and inspired 
advice for their political position. 

In its literary reworking, the earlier saying of 28:7b-10 was elabo- 
rated by 28:11-13, which added a new interpretation. 28:11 is a relec- 
ture of 28:10, interpreting the mocking phrase of 28:10 as a saying in 
a foreign language, words uttered by foreigners that the Judaeans do 
not understand. This turns the focus to the arrival of a foreign, enemy 
power. 247 According to 28:11, Yahweh no longer communicates with 
his people through prophets or priests, but through an invasion of for- 
eigners; he speaks the 'language of destruction'. The motif of a devas- 
tating invasion functioning as Yahweh' s message to the disobedient 
people, also occurs in Jer 5: 15. 

In the literary context of 28:7-13, verse 12 functions as a motiva- 
tion for the announced judgement. It includes however an earlier say- 
ing: 'This is the resting place — give rest to the weary; this is the place 
of repose.' The phrase 'this is the resting place' (nrrapn nx?) also oc- 
curs in Ps 132:14, where Yahweh refers to Zion as: 'this is my resting 
place Onrraa nxr) for ever', continued with T will satisfy its poor with 
bread', and in Mic 2:10, 'Arise and go; for this is no place of rest 
(nrraan nxr xb), because of uncleanness that destroys with a grievous 
destruction.' This is part of a passage that accuses the powerful in Je- 
rusalem of social injustice, and the 'place of rest' points to Zion. The 
likeliest interpretation of 28:12 is to take nrraan nxr and its parallel 
nynan nxr as referring to Zion (or Jerusalem) as a divinely protected 
place, 248 where social justice is acted out. The command 'give rest to 



246 Many suggestions have been made, but see the caution expressed by Wildber- 
ger 1972-82: 1053-1054. Emerton (2001), discussing a variety of interpretations, re- 
gards it as possible that the phrase consists of an unintelligible jumble of words (2001 : 
56). Yet, it may be significant that the words is and Ij5 somewhat resemble nxis 'filth' 
and N , p 'vomit' in 28:8. A relationship between 28:8 and 10 (which has support in 
some of the early versions; Emerton 2001: 40-42, 51-55), supports my suggestion that 
the phrase in 28:10 mocks the 'priest and prophet' for delivering senseless messages 
and stupid advice. Differently, Van der Toorn (1988: 209-211) suggested that the 
sounds represent bird-like twittering and groans, which were believed to be uttered by 
the dead; 28 :7b- 10 may then refer to the practice of necromancy. Various scholars 
have suggested that 1^ and ij? refer to letters of the alphabet and that the saying refers 
to small children learning the alphabet in school (recently Carr 2005: 124-125). I 
agree with Emerton (2001: 51) that this suggestion lacks firm evidence. 

247 Unintelligible language is regularly used as a characteristic of a hostile, foreign 
nation; Deut 28:49; Isa 33:19; Jer 5:15; Ezek 3:5-6; see Barthel 1997: 300. 

248 nwian is hapax legomenon, but an hi. 'to find repose', 'to give rest' is at- 
tested (Deut 28:65; Isa 34:14; Jer 31:2; 50:34). 
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the weary' belongs to the sphere of social justice. 249 Whereas it is nor- 
mally Yahweh who is said to give rest, 250 here, the earthly leaders are 
urged to do so, as a mark of good leadership. 251 

Although the saying may be a paraphrase rather than a verbal quo- 
tation of a prophetic oracle, 252 it represents a prophecy from the early 
period, i.e. the eighth century. According to the larger context, Zion 
used to be a resting place for the people, the place par excellence for 
social justice. However, this has been overruled since the people re- 
fused to listen (iJiao xiax xbi). 253 According to 28:12, an earlier stage of 
prophecy, characterised by an encouraging message, has been fol- 
lowed by a later stage of prophecy of judgement. At some stage in the 
development of the Isaiah tradition, prophecy of salvation was re- 
garded a thing of the past, whereas the present was considered as be- 
ing marked by the prophecy of judgement (see also 30: 15). 

Isa 28: 14-18 

The earliest version of 28:15-18 probably represents prophetic mate- 
rial. 28: 19-22 consists of later extensions to the oracle. 254 An important 
feature within the oracle of 28:15-18 is the parallel between accusa- 
tion and announcement: the six clauses of 28:15 correspond to those 
of 28:17b-18. This is not to imply however that the passage in be- 
tween, 28:16-17a, should be eliminated. 28:16aa, 'Therefore, thus 
says the Lord Yahweh', cannot be missed, since the transition from 
accusation to announcement requires some form of messenger- 
formula. Furthermore, as this formula is normally followed by divine 
speech, at least some part of 28: 16- 17a belongs to the original ora- 
cle. 255 Whereas 28:17b parallels 15b(3 (c'-c, see below), it does not take 



249 Cf. Job 22:7, which is part of a catalogue of social injustice: 'You have given 
no water to the weary to drink, and you have withheld bread from the hungry'. 

250 MT wan is imperative plural from ma hi. A. 'to secure repose, rest'. With b it 
means 'to give rest to x'. Normally, the subject is Yahweh, who gives rest to the peo- 
ple, i.e. protection against the enemies and living without fear of foreigners. In Isa 
28: 12 the imperative plural addresses a human subject. 

251 Barthel (1997: 302-304) rejects the suggestion of Kaiser and Vermeylen that 
28: 12 bears a Deuteronomistic mark. According to Barthel, the 'rest for the tired ones' 
refers to a guarantee required by Yahweh for the socially weak who are suppressed by 
the elite. 

252 Barthel 1997: 301. 

253 The motif of the people's refusal of Yahweh' s blessings further occurs in Lev 
26:21; Isa 30:9; Ezek 3:7; Ezek 20:8 (cf. Isa 42:24; Ps 81:12). 

254 Barthel 1997: 313-314; Becker 1997: 233. 

255 Contra Becker 1997:231. 



THE ISAIAH TRADITION IN THE ASSYRIAN PERIOD 107 

up co from 15b(3; it is, on the other hand, 17a which takes up this 
verb, thereby forming intrinsically part of the oracle. Since 28:17a 
begins with a consecutive form ("Tia&n), the phrase ]3X ]i"sa ntr ^n 
(28:16) must have preceded it. 256 The construction of to" 1 "ojn (28:16) 
continued by a perfect consecutive "•natoi in 28:17a is naturally read as 
isr ""an. 257 First, ^an is to be followed by a participle singular, as is at- 
tested in lQIsa b nor. 258 lQIsa a has a variant reading, nca (pi. ptc). If 
nc pi. has the specific meaning 'to lay foundations', whereas no 1 qal 
has a broader meaning, applying to the whole process of 
(re)building, 259 no 1 (qal ptc.) may represent the original reading, and the 
more specified nca (pi. ptc.) a secondary variant. In any case, LXX 
and the other versions reflect a participle form with a future tense. 260 
Apart from the two lectiones, 'lin "io(i)\ naturally read as qal ptc, and 
"tea "■aan, of which the former probably is lectio difficilior, there is the 
deviant vocalisation in MT. It has been pointed out that the Masoretic 
vocalisation was probably influenced by Isa 14:32, ]l»a id 1 mrr, 'Yah- 
weh has founded Zion'. 261 The Masoretes chose for a different vocali- 
sation in order to harmonise 28:16 with 14:32; 262 the vocalisation -iep is 
a late development. 263 



Isaiah 

259 



Barthel 1997: 315-316. 

Cf. JM§ 119n. 

Defectively spelled ptc. masc. singular qal are quite common in the MT of 



SeeMosis 1981:676-677. 

260 LXX L8ou ey" e|J.paA.cj (future) renders a participle; Aquila, Symmachus and 
Theodotion have a participle. 

261 Roberts 1987: 28; acknowledged by Dekker 2004: 92-93. 

262 Dekker (2004: 91) points out that because "is 1 'Mn is an anomalous construc- 
tion, the Masoretes gave 'ian a distinctive accent rather than the common conjunctive 
accent. 

263 Contra Dekker 2004: 90-104. Dekker's arguments for following MT's vocali- 
sation IB 1 are unconvincing. First, as Roberts (1987: 28) noted, the construction of 
MT is 'totally unparalleled' (Isa 29:15; 38:5, r pr "OJii, can be debated, but either is 
participle *pY or imperfect »|p1\ not perfect. In Jer 44:26; Ezek 25:7; 36:6, 'an is fol- 
lowed by a perfect first person, not a third person). MT's construction "10* 'jjn is with- 
out parallel, even more so because it is continued by a perfect consecutive form 
(Tiniai) in 28:17. In my view, 'riDDi ... ~ic 'jjn can only be read as a participle with 
future tense continued by a consecutive perfect with future tense (contra Dekker 2004: 
44). Dekker's form-critical argument against "ay 'Jin that it is strange for an oracle of 
judgement to contain an announcement of salvation (2004: 93-94) is unconvincing. It 
cannot be taken for granted that 28:16 implies salvation, as is demonstrated by the 
interpretation offered here. Against Dekker's position, a form-critical observation is 
that Yahweh's announcement of his intervention (often punishment, sometimes resto- 
ration) in the prophetic books frequently makes use of the construction 'an plus parti- 
ciple (e.g. Isa 13:17; 37:7; 38:8; 43:19; 65:17, 18; Jer 1:15, 5:14, 15; 6:21; 8:17, many 
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The first phrase of the announcement is: 'Behold, I am about to lay 
a foundation stone on Zion'. 264 28:16b in my view partly is the result of 
later elaboration. The words ]m pK specify the stone Yahweh is going 
to lay on Zion as a 'massive stone' or perhaps a 'fortress stone' (for 
]m, cf. Isa 23:13; 32:14). 265 This corresponds with an image of protec- 
tion often found in psalms, referring to Yahweh as a protective rock 
and stronghold. 266 This may be part of the original oracle. What fol- 
lows, 'a precious cornerstone, a sure foundation', is reminiscent of 1 
Kgs 5:31 and 7:10, since only there does the combination of -ijt (pre- 
cious), ]3N (stone) and ID" 1 (to found) occur. This specification probably 
had the temple in mind (cf. esp. 1 Kgs 5:31) as being founded by 
Yahweh on Zion. This may be a later relecture of the oracle. The final 
phrase, tfrr vib 'paxan, probably means 'he who believes will not 
move'. 267 This is commonly related to 7:9b, the only other instance in 
Isaiah where ]»x hi. is used in an absolute sense: 'If you do not stand 
firm in faith, you shall not stand at all'. Whereas 7:9b adds a condition 
of faith to the preceding oracle of salvation, 28:16b(3 adds a promise 
for the faithful within an oracle of judgement. 28:16b(3 forms a coun- 
terpart to 7:9b. 268 It is part of a later relecture referring to a group other 
than the addressees of the original oracle. 

The recipients of the oracle are addressed in 28:14 as 'scoffers' and 
'leaders' of the people. 269 From the oracle it is clear that not the people 
as a whole, but the political leaders of Jerusalem are addressed. The 
element ntn a»n was probably added as part of the literary reworking 
of the earlier prophetic material within Isa 28-32. This element has the 
effect of placing the oracle on a par with the other negative passages 



more examples could be added). What one expects, from a form-critical point of view, 
is thus , 33n plus participle. 

264 The interpretation of ]1"S3 as bet-essentiae, T am about to lay a foundation 
stone: Zion', is rejected by Barthel 1997: 308-309, and Roberts 1987: 29. 

265 Roberts 1987: 33-34; Barthel 1997: 306, 309, 'Festungsstein' . 

266 Ps 18:3, 32, 47; 31:3-4; 62:3, 7-8; 71:3; 94:22. 

267 See Wildberger 1972-82: 1067-1068: 'wegeilen, weichen'; cf. the allusion to 
Isa 28:16 in 1QS 8, 7-8, 'its foundations ... will not move' (idtp ba). 

268 Becker 1997: 232, with note 34. Barthel (1997: 325) suggests reading 28:16 as 
a positive variation on the conditional word of faith of 7:9b, which in my view is un- 
convincing. At this point, Barthel' s interpretation is inconsistent. In his analysis of Isa 
6-8, he regards 7:9b as part of a post-Isaianic elaboration of 7:4-9a, whereas in the 
analysis of Isa 28, he regards 28:16 as dependent on 7:9b but also as Isaianic; see 
Barthel 1997: 422, note 187, and 424. 

269 Some have derived 'btin from bvia I. 'to recite', but the constructive relation 
with as suggests that it comes from b^io II. 'to rule'; cf. the other cases where btirc 
and DB are combined, 'ruler of the peoples', Ps 104:20; Prov 28:15; Isa 3:12. 
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within Isa 28-32. The expression pbaiiTa [Tiix] ai>n occurs elsewhere, 270 
and the phrase 'leaders of the people in Jerusalem' may be part of the 
original address. 

15 Because you have said, 

(a) 'We have made a covenant with death, and with Sheol we have an 
agreement; 271 

(b) when the overwhelming scourge 272 passes through it will not come 
to us; 

(c) for we have made lies our refuge, and in falsehood we have taken 
shelter' ; 

16 * Therefore thus says the Lord Yahweh: 

Look, I am about to lay a foundation stone on Zion, a massive stone, 
17 and I will make justice the line, and righteousness the plummet, 
(c) but hail will sweep away the refuge of lies, and waters will over- 
whelm the shelter, 

(a) 18 your covenant with death will be annulled, 273 and your agreement 
with Sheol will not stand; 

(b) when the overwhelming scourge passes through you will be beaten 
down by it. 

The oracle is to be understood against the background of the actions of 
a pro-Egyptian (anti- Assyrian) faction in Jerusalem during 705-701. 274 
The immediate cause may have been a treaty with Egypt against As- 
syria, regarded by the prophet as a violation of the treaty with Yah- 
weh. 275 The position of the politicians that rely on Egypt in a revolt 
against Assyria is represented in the oracle by a Active speech (28:15). 
It is not a trustworthy quotation (cf. 3T3 and 10), but a fictitious speech 



270 Jer 29:25; 34:8; 36:9. 

271 The context requires for nrn in verse 15 and mm in verse 18 the meaning 
'agreement, pact' ; Wildberger 1972-82: 1065; Barthel 1997: 307. 

272 The meaning of Qiv (qere and lQIsa a ) in 28:15, 18 (and 10:26) is disputed. It 
has been suggested to take Bio as 'flood' based on an Arabic cognate form (see Wild- 
berger 1972-82: 1065). Barthel (1997: 308) however argues that 'scourge' is a meta- 
phor for Assyria as Yahweh's agent (elsewhere 'stick, rod'), and thus fits to this 
phrase well (cf. 10:24.26; 30:27-33). 

273 The reading nan probably is a corruption (a feminine form is expected, though 
not required, and "iaa is not used in this meaning), ma hi. or ho. is used for annulling 
or cancelling an agreement; the form nam may be suggested; see Barthel 1997: 310. 

274 Barthel 1997: 317. 

275 According to Barthel (1997: 320), the accusation equals that of 31:1-3*. Van 
der Toorn (1988: 202-203) argues that 'death' and 'netherworld' represent under- 
world deities, but the reference to treaty and pact suggests that death and Sheol refer 
to a political entity (Egypt). For a critical review of the position of Van der Toorn, see 
Dekker (2004: 121-128), who explains the covenant with death as an ironic 
typification of the coalition politics carried out by the political leaders of Jerusalem 
(2004: 274). 
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that functions as an accusation. 276 These leaders consider themselves as 
being protected against Assyria (^pio Bio), Egypt being their refuge. 
The clauses designated as c and c' allude to expressions known espe- 
cially from the Psalms, where Yahweh is described as the npnn ('ref- 
uge') and "inp ('hiding place') for his people, but turn them upside 
down: not Yahweh, but no and npo are relied on for rescue. 277 The ora- 
cle announces that the supposed rescue will not stand, and pictures 
Yahweh as the real protagonist in history. 278 

28:16-17a has been often regarded as an announcement of salva- 
tion, and therefore creating a difficulty within the oracle of judge- 
ment. 279 28:16-17a however does not so much promise salvation, but 
rather announces Yahweh' s intervention directed against the political 
leaders, who are the oracle's addressees. Whereas the political leaders 
have gone astray, Yahweh presents himself as the true leader who es- 
tablishes justice and righteousness. Yahweh announces that he will 
establish a standard of true leadership, characterised by justice and 
righteousness and providing protection (28:16-17a), whereas the bad 
leaders will experience Assyria's harsh repercussions. The pro- 
Egyptian politics of the Jerusalem leaders are rejected and associated 
with deception and lies. The main topic of the oracle is good versus 
bad leadership. Concluding a treaty with Egypt is a mark of bad lead- 
ership, whereas Yahweh' s standard of justice and righteousness stands 
for good leadership. The bad leaders trust a deceitful refuge, but the 
refuge that Yahweh will establish — a strong stone in Zion, character- 
ised by justice and righteousness — is trustworthy. The instruments of 
measurement 'the line and the plummet' are used as metaphors of 



276 Van der Toorn 1988: 201-202. For Active quotations functioning as accusa- 
tions in prophetic oracles, see Kaiser 1983: 200. 

277 Bartel 1997: 318-319. Van der Toorn (1988: 203) argues that an and "ipti are 
chiffres for other gods (cf. Jer 10:14, Amos 2:4, Ps 40:5). In that case, the politicians 
are accused of having made a treaty with Egypt under the auspices of gods other than 
Yahweh. However, the use of an and ij?o in the prophetic books may point to a dif- 
ferent meaning: an and "ipti are used in ivlic 2:11 in a context of vain prophecy in- 
spired by drinking' '(cf. Isa 28:7b-10). For an, see Ezek 13:6-9, 19, 22:28; Hos 12:2; 
npti referring to 'false trust' especially with regard to unreliable prophets, frequently 
occurs in the book of Jeremiah. 

278 Barthel 1997: 321. 

279 Scholars have proposed different solutions to this apparent problem. Becker 
(1997: 231) regards 28:16-17a as out of place within the oracle and eliminates it; 
Dekker (2004: 90-104) argues that 29:16 refers to the past ('Heilshistorische 
terugblik'); others have attempted to bring the different elements together through 
theological interpretation (Wildberger 1972-82: 1081-1082; Barthel 1997: 326-327). I 
propose a different interpretation. 
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standard (justice and righteousness as a standard set by Yahweh), 280 
whereas the 'stone' stands for the protection that follows from good 
leadership. 281 The announcement of destruction (28: 17b-18) is directed 
to the political leaders: they will be beaten down. 282 For the recipients, 
the political leaders of Jerusalem trusting in Egypt, the prophecy is 
unambiguously negative. Yahweh' s announcement to establish a stan- 
dard of true leadership, characterised by justice and righteousness and 
providing protection (28:16-17a), may be encouraging for the people 
of Judah, but for the addressees it only emphasises the terrible fate 
they will suffer. 

The oracle of 28:15-18 is likely to go back to prophetic activity in 
the late eighth century. 283 The oracle originally announced that Yah- 
weh would provide a secure refuge in Zion, characterised by justice 
and righteousness, and contrasting with the false and deceptive shelter 
of the bad leaders. In later periods, the image of the foundation stone 
was reinterpreted. For instance, in 32:1-2, which in my view belongs 
to a revision of the Isaiah tradition in the seventh century (see 2.2.4), 
the king and his officials are compared to a protective rock. At this 
stage, 28: 16- 17a was probably interpreted as a promise of a king who 
would execute the values established by Yahweh. In the context of the 
seventh-century revision of the Isaiah tradition, 28:16 was probably 
read as announcing the reign of a new king, which according to this 
revision, had been fulfilled with Josiah's reign (32:1-2). Still later 
reinterpretations include the stone at Zion as imaging the temple (cf. 
the additional phrase in 28:16b, 'a precious cornerstone, a sure 
foundation'), and the foundation stone as an image of a messianic king 
to come. 284 



280 Van Keulen 1996: 130. 

281 Cf. Barthel 1997: 322. 

282 Barthel (1997: 327, note 113) and Wildberger (1972-82: 1072) acknowledge 
that the oracle originally announces the terrible fate that will befall the political lead- 
ers. 

283 Instead, Becker (1997: 232-233) dates 28:14-18 in its core to the post-exilic 
period. In his view, the editor/composer took the judgement against the Northern 
Kingdom (28:1-4) as a prefiguration for Judah' s judgement (28:14-18*), similar to the 
redactional addition of 8:5-8a to the earlier 8:1-4. However, the earliest layer of 
28:14-18 does not announce a complete destruction of Judah and Jerusalem, but is 
directed specifically against Jerusalem's political leaders. 

284 The stone at Zion (28:16) and its later reinterpretations form an analogy to the 
figure of Immanuel (7:14) and its later reinterpretations. 
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Isa 30:6-8 

30:6-11 is characterised by a double duty of 30:8, which both con- 
cludes 30:6-8 and introduces 30:9-1 l. 285 Whereas 30:8 originally con- 
cluded 30:6b-8, a later redactional elaboration extended it with 30:9- 
11. Grammatically speaking, the suffix in nana (literally 'write her 
down!'), refers back to 30:7, where the content of the inscription is 
found: the symbolic name (30:7b). 286 The early material can be found 
in 30:6b-8. 287 

6b Through a land of trouble and distress, where lioness and lion roar, 288 
viper and serpent fly, they carry their riches on the backs of donkeys, 
and their treasures on the humps of camels, to a people that cannot 
profit them. 

7 Yes, Egypt is wind, and vain their aid, 285 therefore I have called her, 
'Rahab who sits still (nation ann)'. 290 

8 Go now, write it before them on a tablet, and inscribe it in a document, 
so that it may be for the time to come as a witness 291 forever. 

Whereas the oracle focuses on the uselessness of Egypt's help, the 
criticism concerns Judah: trusting in Egypt is pointless. 292 By contrast, 
30:9 does not refer to the content of the inscription, but adds a motiva- 
tion. The extension of 30:9-11 is to be regarded as a relecture which 
incorporated the earlier saying of 30:6-8 and changed its meaning to 
make it fit the negative qualification of the people. The command to 
inscribe a saying on a tablet is now connected with the people's rejec- 
tion of Yahweh's torah. In this way, 30:9-1 1 gives a new twist to 30:8: 
an occasional act of inscribing — the symbolic name — becomes exem- 
plary of the documentation of the prophetic preaching in general. 293 
The act of inscribing was disconnected from its incidental character 
and became a testimony for the people's disobedience for times to 



285 For various positions with regard to this passage, see Williamson 1994: 86-87. 

286 Barthel 1997: 404-405. 

287 30:6a, the heading, is likely to be secondary, based on the wild animals men- 
tioned in the oracle; see Barthel 1997: 403. 

288 The emendation of cnn into an: qal ptc. (cf. Isa 5:29-30; Prov 28:15) is the best 
solution; see Wildberger 1972-82: 1158. 

289 Following Irwin 1977: 75. 

290 The symbolic name stresses the uselessness of Egypt as a helper to Judah (cf. 
Barthel 1997: 396). I prefer the emendation natian arn, 'Rahab who sits still', 'Ra- 
hab, who has lain silent' (nan ho. ptc), with Wildberger 1972-82: 1159; Williamson 
1994: 253. For a slightly different view, see Barthel 1997: 396-397. 

291 MT nub is usually revocalised into ~\vh; cf. Isa 8:2. 

292 Barthel 1997: 415. 

293 Cf. Barthel 1997: 406. 
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come. Whereas in 30:6-8 Yahweh is speaking, the later reflection on 
the rejection of the prophetic message in 30:9-11 refers to Yahweh in 
the third person. The reflective and generalising character indicates its 
later redactional perspective. 294 

30:8, originally the conclusion of 30:6-8, became a fundamental 
statement on the necessity of written documentation of the rejected 
prophetic words, as part of a literary reworking of the earlier prophetic 
material. The term mrr m_in in 30:9, similarly to nixas mrr rnin in 5:24 
(paralleled by ^jod 1 tsiip nips), refers to the message of Yahweh me- 
diated by the prophet (cf. 30:10; 8:16). 255 The term is used in the (ex- 
ilic) reworking of the Isaiah tradition in the specific sense that the 
people are accused of having rejected and despised Yahweh' s mes- 
sage and having refused to listen to it (cf. 1:4, 8:6). For this, they wil 
be severely punished by Yahweh. The concept of the people's rejec- 
tion of Yahweh and his word, mediated by the prophet, and their sub- 
sequent punishment by Yahweh, is presented in 8:16 as a prophetic 
testimony, and again as rnin in 30:9. The Isaiah tradition in its re- 
worked form presents itself as Isaiah's prophetic testimony, focusing 
on the disobedience of the people and their punishment by Yahweh. 

The two functions of 30:8 resemble the difference between 8:1 and 
8:16. Whereas 30:6-8 and 8:1-2 deal with the inscription of a single 
symbolic name, in 30:8-11 and 8:16 the act of inscribing refers to the 
documentation of the prophetic message as such. 296 Both 8:16 and 
30:8-11 record the people's rejection of the prophetic message and 
present this as a motivation for the coming disaster. 297 

Isa 30:15 

30:15-17 continues the theme of the people having rejected Yahweh's 
blessings, represented by earlier prophecies of salvation. Like 28:12, 
this passage presents a view on different stages of prophecy. In its lit- 
erary context, 30: 15 functions as a reminder of 'prophecy of old', pre- 
sented as a passed stage. According to this depiction, Yahweh in the 



294 Cf. Barthel 1997: 416. 

295 Barthel (1997: 417) argues that 'torah of Yahweh' here does not mean 'the 
law' in a Deuteronomic-Deuteronomistic sense. However, neither does it refer to a 
single, concrete oracle, but rather to the prophetic message in a more general sense, 
from the perspective of the (exilic) reworking of the Isaiah tradition. I agree with 
Lopez (1995: 61 1-612) that 'torah' here refers to a written document, a fixed tradition. 

296 Cf. Barthel 1997: 277. 

297 Cf. Barthel 1997: 419. 
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past promised to save the people, but they refused his help; they 
trusted military power instead of Yahweh. Therefore Yahweh turned 
against them (30:17). The passage, in my opinion, displays a retro- 
spective view; disaster has become reality and is explained as having 
been caused by the people's unwillingness to accept Yahweh' s salva- 
tion promised in the earlier prophetic oracles. 30:15a is a quotation or 
paraphrase representing the 'prophecy of old': 'Thus says the Lord 
Yahweh, the Holy One of Israel: In staying and rest you shall be 
saved; in quietness and in trust shall be your strength.' 

The word nara (hapax legomenon) is often derived from aita ('to re- 
pent'), 298 but a derivation from ao\ 'to sit down', is preferable. 299 
Whereas m: and aits (or derivations) are never in juxtaposition within 
the Hebrew Bible, the combination of ma with ao 1 is attested, 300 e.g. in 
Jer 27:11, which resembles 30:15 also thematically. Another related 
passage is Judg 18:7, the description of the life of the people from 
Lais: 'The people who were there living securely (ntsa 1 ? natcr), after the 
manner of the Sidonians, quiet and unsuspecting (neat tspo).' These 
descriptions point to a quiet, peaceful life, without military oppres- 
sion. When the people are confronted with a foreign superpower, the 
Assyrians or Babylonians, the prophetic advice is not to rebel, but to 
accept the yoke and prosper. The suggestion of the word of salvation 
in 30:15 is: if you accept the situation and do not revolt, you will live 
in peace. This is fully in line with the other early prophecies within Isa 
28-31. 

In the present literary context, the quotation is followed by a 
fictitious reply from the people in which Yahweh' s word is rejected, 
and by an announcement of judgement. 301 From the compositional per- 
spective, 30:15a represents prophecy from a past stage. This presenta- 
tion of the prophecy of old, its rejection by the people and their 



298 Barthel 1997: 423. 

299 Or from a supposed root mtti as a by-form of atf 1 ; Wildberger (1972-82: 1181) 
despite his preference for deriving it from mti 'to return', presents strong arguments 
for derivation from 3B)\ The variant of lQIsa a , m'Bl may likewise mean 'staying' (cf. 
2 Sam 19:33). 

300 Deut 12:10; 2 Sam 7:1; Jer 27:11. For further evidence, see the texts men- 
tioned in Wildberger 1972-82: 1181; and furthermore the Akkadian text KAR 58:19, 
'quiet down (ndhu), sit down (wasabu) compose yourself, provide well-being for the 
house you have entered' (CAD s.v. ndhu, 145). 

301 Cf. Barthel 1997: 422. 
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punishment by Yahweh, again indicates the retrospective character of 

Isa 28-32. 302 

2.2.4 Isaiah 28-32 and the Seventh-Century Revision 

Within the complex of Isa 28-32, the designation -nufx occurs in 30:31 
and 31:8. Both 30:27-33 and 31:4-5.8-9, followed by 32:1-2, display 
an anti-Assyrian tendency. It is likely that these passages were part of 
a revision of the Isaiah tradition to be situated in the later part of the 
seventh century. 

Isa 30:27-33 

30:29 and 32 have sometimes been regarded as later additions, 303 but 
Beuken has argued that the unit has a balanced structure and from a 
thematic point of view forms a unity: Yahweh' s destruction of Assyria 
and Judah's joyful celebration over this belong together (cf. 9:1-6). 304 

27 See, there comes Yahweh from far away, his nose burning, <his liver 
raging> 305 , his lips full of indignation, his tongue like a devouring fire, 

28 and his breath like an overflowing stream that reaches up to the 
neck, 306 to sift the nations with a deceptive sieve, 307 

to place on the peoples' jaws a bridle that leads them astray. 

29 You shall have a song as in the night when a holy festival is kept; 
and gladness of heart, as when one sets out to the sound of the flute 
to go to the mountain of Yahweh, to the Rock of Israel. 



302 Cf. Barthel 1997: 423. Barthel (1997: 407, note 107) concludes with regard to 
30:15-17: 'Die einfache Alternative von selbstandiger miindlicher Verkundigungsein- 
heit und rein literarischer Bildung ist auch hier ungeeignet, die Eigenart der Komposi- 
tion zu erfassen' . 

303 Wildberger 1972-82: 1215. 

304 Beuken 1997: 384-386. 

305 nxto -inbi (MT) is a crux. Barth (1977: 93) suggests taking it as a further 
qualification of isx, 'und laBt Menge von Rauch aufsteigen'. Wildberger (1972-82: 
1208) proposes reading nx|!n "ins, 'wuchtig ist seine Erhebung'. Evidently, it is part 
of Yahweh' s appearance: his nose, his lips, his tongue, his breath. The structure of 
30:27 suggests that the parallelism of 'his lips ...' // 'his tongue ...' is preceded by a 
parallelism of 'his nose burning' // nxon "inm. Since 122 means 'liver', the expression 
'his liver raging, inflamed' may be suspected behind the Hebrew phrase (cf. the Ak- 
kadian expression, 'his liver raging' as an expression of anger); Hummel (1957: 100) 
suggests the emendation c~i"!23 nxii 'his liver raging' (with enclitic mem after pro- 
noun suffix). 

306 nsrr from mr\ 'to divide' is odd; cf. Isa 8:8 for the same expression ir-B IB. 

307 Barth 1977: 94: nsj 'yoke'; but note the criticism by Beuken 1997: 388. 
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30 Yahweh will cause his majestic voice to be heard and the descending 
blow of his arm to be seen, 308 in furious anger and a flame of devouring 
fire, with a cloudburst and tempest and hailstones. 

31 Assyria will be terror-stricken at Yahweh' s voice, when he strikes 
with his rod. 

32 And every stroke of the staff his punishment 309 that Yahweh lays upon 
him will be to the sound of timbrels and lyres; battling with brandished 
arm he will fight with him. 

33 For his burning place has long been prepared; 310 its pyre made deep 
and wide, with fire and wood in abundance; the breath of Yahweh, like 
a stream of sulphur, kindles it. 

The meaning of 30:27-33 is obscured by the vocalisation of 30:27a: 
'See, the name of Yahweh (mrfDtti rnn) comes from far away'. In my 
view, this is implausible. First, Yahweh' s name never is the subject of 
xia. Furthermore, Yahweh' s no within First Isaiah only occurs in texts 
of a late date, 3 " and never as subject. 312 On the contrary, several pas- 
sages can be mentioned where mrr is the subject of xia. Of the seven 
attestations within Isaiah, 313 30:27 is closely resembled by 13:5 'They 
come (xia) from a distant land, from the end of the heavens, Yahweh 
and the weapons of his indignation, to destroy the whole earth', and 
19:1 'Behold, Yahweh is riding on a swift cloud and comes (sia) to 
Egypt.' In 13:5, the element prna pxa 'from a distant land' parallels 
prnan, 'from afar' of 30:27. 314 MT's reading do is implausible. The 
suggestion to delete it, however, leads to the difficulty that it cannot be 
convincingly explained as a later addition. 315 The problem is solved by 
vocalising Dtp. The sequence co mn occurs ten times in the Hebrew 



308 Wildberger (1972-82: 1209) regards nm as a unique substantive of nm 'to de- 
scend'. 

309 For mora the emendation rnora 'his punishment' is generally accepted, see 
e.g. Barth 1977: 94; Wildberger 1972-82: 1209. 

310 The phrase 'truly it is made ready for the king' probably is a later addition, 
aiming to explicitly single out the Assyrian king as object of the violent actions (cf. 
10:12). 

311 Isa 12:4; 18:7; 24:15; 25:1; 26:8, 13 and 29:23. 

312 The name of Yahweh is the subject only in a few cases; e.g. Prov 18:10, 'the 
name of Yahweh is a strong tower' . 

313 Isa 3:14; 13:5; 19:1; 40:10; 59:19, 20; 66:15. 

314 See also Deut 33:2: 'Yahweh came from Sinai (X2 'rorc) and dawned from 
Seir upon us'; and Hab 3:3: 'God came from Teman (Kin 1 TOTra), the Holy One from 
Mount Paran' . 

315 Contra Wildberger 1972-82: 1214. 
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Bible and is (except for Isa 30:27) always vocalised oai nan. 316 In five 
cases, the phrase is followed by a subject and a participle: 



Gen 29:2 


Behold, three flocks of sheep were lying 
there 


^irnis rra'bti Dtf-nan 


1 Kgs 17:10 


Behold, there was a widow gathering 
sticks 


njn^N he's ctirnarn 


Jer 36:12 


Behold, all the officials were sitting 
there 


o'3B)V D'-iterrbs Dtf-narn 


Ezek 3:23 


Behold, the glory of Yahweh stood there 


-mi? mrr— has co-nam 


Ezek8:14 


Behold, women were sitting there weep- 
ing for Tammuz 


nanrrnx nisnn 



The parallels show that 30:27a is to be read as 'Behold, there comes 
Yahweh from afar.' 317 30:27-33 presents Yahweh' s theophany as a 
warrior. It remains unspecified where Yahweh comes from (cf. Isa 
13:5; Deut 33:2; Hab 3:3), but the location where he comes to is im- 
portant for understanding the passage. The common answer that Yah- 
weh comes to Zion, 318 makes sense. Beuken argues that 30:27-29 
displays a movement concentrated on Zion: first, Yahweh comes to 
Zion (30:27), from where he leads the nations away (30:28). After 
that, the people of Judah come to Zion to celebrate (30:29). The 
movements result in a meeting of Yahweh, 'the rock of Israel', and the 
people. 3 " Yahweh' s theophany, the removal of the nations, punish- 
ment of Assyria, and the cultic celebration belong together. 320 The cul- 
tic celebration (an, 30:29) contains the following elements: a festival 
journey to the sanctuary, joyful song and thanksgiving, offerings and a 
festive meal. 321 30:27-28 presents a mythological description of Yah- 
weh' s violent destruction of the enemy nations that threaten Zion. The 
terms used in 30:28, the word-pair nations and peoples, refers to the 



316 Gen 29:2; 2 Sam 15:36; 1 Kgs 14:2; 17:10; Jer 36:12; Ezek 3:23; 8:4, 14; 
46:19. 

317 This solution has received little attention. Wildberger (1972-82: 1207), one of 
the few scholars mentioning it, rejects it without discussion. 

318 See Wildberger 1972-82: 1216-1217; Kaiser 1983: 244. 

319 Beuken 1997: 389-392. 

320 Beuken 1997: 395. 

321 Beuken 1997: 394-395. With regard to the question of which feast is referred 
to (suggestions are Passover and Tabernacles), Beuken (1997: 394) states that too 
little is known to take a position. He argues that 'efforts to establish the festival do not 
account for the fact that the schematisation of Israel's feasts in the three well known 
calendar celebrations (...) is a post-exilic objective. Older texts do not always lend 
themselves to such schemes'. 
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world of the nations as a whole. 322 Against this background, 30:30-33 
describes Yahweh's destruction of Assyria, carried out at Zion. 323 
30:33 takes up the fire metaphor of 30:27-28. The great enemy comes 
to his end at the bonfire of Tophet. 324 The passage makes clear that As- 
syria' s destruction is understood from the motif of the Volkerkampf. 
Yahweh destroys the enemy nations that threaten Zion. 

30:27-33 contains various elements that allude to other early texts 
within First Isaiah, in particular the motif of the striking rod (cf. 10:5; 
10:24; 1 1:4; 14:29), and the motif ^p 'to wane, to shake', which occurs 
in 10:15 and 10:32: Assyria shakes its fist at Yahweh (10:15) and at 
Jerusalem (10:32) and is punished for that. 

Isa 31:4-5.8-9 and 32:1-2 

31:4-5.8-9 can be read as a coherent unit. Of critical importance in this 
respect is 31:4. If it is an announcement of judgement against Jerusa- 
lem it cannot be read in continuity with 31:5. In that case, 31:5 is a 
relecture of 31:4. 325 In my view, 31:4 contains an announcement of 
salvation, and can therefore be read in continuity with 31:5. 31:4-5 
forms a double portrait, to be read in connection with 31:8-9. 326 

"For thus Yahweh said to me: 

Like a lion or a young lion growls over its prey, and, when a band of 
shepherds is called out against it, is not terrified by their shouting or 
daunted at their noise, so Yahweh of Hosts will descend upon Mount 
Zion and upon its hill to fight; 

5 Like birds hovering overhead, so Yahweh of Hosts will protect Jerusa- 
lem; he will protect and deliver it, he will spare 327 and rescue it. 328 
8 Then the Assyrian shall fall by a sword, not of mortals; 



322 Beuken 1997: 387. 

323 30:30 is directly linked to 30:27 by means of an inverted perfect (Beuken 
1997: 392). 

324 Beuken 1997: 396. 

325 Barth (1977: 87-89) distinguishes between 31:l-3.4.8a as Isaianic and 31:5.8b- 
9 as belonging to the Assyria redaction; Barthel (1997: 436-443) interprets 31:4 in 
continuity with 1-3 as words of Isaiah, and regards 5.8-9 as belonging to the Assyria 
redaction. 

326 By contrast, 31:6-7 is incongruous with the rest of Isa 31. See Barthel 1997: 
436-437; Wildberger 1972-82: 1239. 

327 The meaning of nos is disputed. Barth (1977: 78) suggests 'verschonen' (cf. 
Exod 12:13, 23, 27). Barth (1977: 89-90) connects this with the Pesach celebration as 
part of the cult-reform of Josiah (621 BCE) and uses this for dating the Assyria redac- 
tion. 

328 The consecutive perfects 'ram and trbnm are often revocalised as absolute 
infinitives (b'srn and ta^Hrn), which is possible but not necessary. 
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and a sword, not of humans, 329 shall devour him; 

he shall flee from the sword, and his young men shall be put to forced 

labour. 

9 His rock shall pass away in terror, 330 and his officers despair in front of 

the standard. 331 Oracle of Yahweh, whose fire is in Zion, and whose 332 

furnace is in Jerusalem. 

The interpretation of 31:4 depends on by in 4b. Connected with xai6, it 
means that Yahweh will fight against Zion, but connected with -it, it 
means that Yahweh descends on mount Zion in order to fight for 
Zion. 333 In the latter case, 31:4a images Yahweh' s imperturbability as 
Jerusalem's guard, in the former, the image mirrors the irrevocability 
of Jerusalem under Yahweh' s judgement. 334 The suggestion that by 
goes with xaa because it immediately follows it is not valid. Since by is 
preceded by both verbs, both options are grammatically possible. The 
combination xna with by, 'to fight against' is attested four times, 335 and 
once X32J plural participle is used without a preposition ('fighting men', 
Num 31:42). The verb it in connection with Yahweh' s descent is a 
motif that occurs elsewhere too. 336 In Exod 19:11, 18-20 it is combined 
with by: 'Yahweh descended (it) upon Mount Sinai (to nn _l ?B).' 
Moreover, when it (qal) is followed by bs, TV governs bs, even when 
it and by are separated from each other by another word or phrase. 337 

The simile in 31:4a pictures a lion carefully guarding its prey. 31:4 
is the only case where a lion is the subject of nan (narr is usually read 



329 See JM § 160k. 

330 Although recent commentators regard 31:9aa as an acceptable sentence, others 
have considered it corrupted (Barth 1977: 78). 

331 Barthel (1997: 432) argues that 31:9aP means 'erschrecken beim (feindlichen) 
Signal' (cf. ni. in 30:31; 31:4); Barth 1977: 79: to despair because of the enemy's war- 
signal. 

332 lQIsa a (Nibi) and some of the versions have a negation here, probably to solve 
the apparent contradiction between 31:8a (killed by the sword) and 31:8b (flight from 
the sword). MT is lectio difficilior; see Barthel 1997: 430. 

333 Barthel (1997: 440, notes 63 and 64) mentions representatives of both posi- 
tions. 

334 Barthel (1997: 441) argues that 31:4 is an announcement of judgement and 
31:5 is a reinterpretation aiming to correct 4. Barthel claims that the image of a lion 
provokes an association of danger. However, the lion is depicted in its quality of 
watchfully guarding its prey, not as a fearsome animal. 

335 Num 31:7; Isa 29:7, 8; Zech 14:12. 

336 Gen 11:5, 7; 18:21; Exod 3:8; 19:11, 18, 20; 34:5; Num 11:17, 25; 12:5; Isa 
31:4; 64:1, 3; Mic 1:3. 

337 Cf. Exod 2:5, in 1 ;! by fhib nsns n? "nrn, 'the daughter of Pharaoh de- 
scended into the river to bathe'; here by is governed by "it (not j>m, as 'to wash in' is 
a frn, 2 Kgs 5:10). 
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as 'he growls' or 'he roars'), 338 and the only case where mn governs the 
preposition bv. The verb mn denotes a total concentration accompanied 
by a muttering sound. 339 The lion is fully concentrated on its prey; he 
holds it tightly, watches it carefully, and is neither distracted nor 
scared off by the screaming of the herdsmen around him. The tertium 
comparationis is the utter concentration of a lion on its prey, the object 
it wants to keep. Likewise, Yahweh carefully watches over Zion. 340 
From this it follows that the likeliest interpretation of 31:4 is, that 
Yahweh fights for Zion; he does not want to loose it. 

The close parallel between 31:4 and 31:5 supports this interpreta- 
tion of verse 4. Both 4b and 5a(3 describe an action of 'Yahweh of 
Hosts' (descend, verse 4; protect, verse 5), as part of a simile. The ac- 
tions have the same beneficiary: Yahweh will descend 'upon Mount 
Zion' (]vx in bu), and protect 'Jerusalem' (q'ptfrp bs). Both in verse 4 
and 5, Yahweh intervenes in favour of Zion and Jerusalem. 

Further arguments support the interpretation of 31:4-5 as a depic- 
tion of Yahweh' s protection of Zion and Jerusalem. First, verses 4 and 
5 are likely to belong together, since a lion is frequently paired with 
birds in similes. 341 Second, 31:9b, which concludes the unit of 31:4- 
5.8-9, again parallels 'Jerusalem' and 'Zion'. This supports the read- 
ing of 31:4 (Zion) and 5 (Jerusalem) as a pair. Finally, the verb nnn 
occurs both in 31:4 and 9a and functions as a contrast. The lion (Yah- 
weh) is not scared off by the shouting of the herdsmen (Assyria) that 
threaten Jerusalem, but Assyria is terrified by Yahweh (31:9). 342 

31:5 compares Yahweh' s protective presence for Jerusalem with 
the image of birds that protectively spread their wings. 343 A parallel is 



338 The only other animals attested as the subject of mn are pigeons, in the expres- 
sion 'to moan (mournfully) like doves' (Isa 38:14; 59:11), which does not help. 

339 Josh 1:8; Ps 1:2; 63:7; 77:12; 143:5. 

340 See Eidevall 1993: 81-82, for a similar analysis in terms of topic and vehicle 
field. The topic of 31:4 (and 31:5) is the descent of Yahweh upon Mount Zion and his 
protection of Jerusalem. The vehicle field is a lion defending its prey. The descent of 
Yahweh to battle against the enemies is structured as the fearless action of a lion de- 
fending its prey against a band of shepherds. Iconographically, this is supported by 
lion statues flanking temple entrances, serving as a protection of the temple against 
evildoers; see Cornelius 1989: 63-64. 

341 See Amos 3:4-5; Hos 11:10-11; and also 2 Sam 1:23; Isa 38:13-14; Job 38:39- 
41. 

342 Cf. the similarly contrastive parallel between 30:31 and 31:1: whereas Assyria 
is terrified by Yahweh's voice (nrr mrr Siprc), the Yahweh, the lion, is not terrified by 
the shouting of Assyria, the herdsmen (nrr xb nbipn). 

343 Barth 1977: 85; Barthel 1997: 438-439. 
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found in 2 Kgs 19:34 (Isa 37:35), 'I will defend (■?» p) this city to 
save it (»tf hi.)', and in 2 Kgs 20:6 (Isa 38:6), 'I will deliver (bzi hi.) 
you and this city, and defend (b'j p) this city'. 344 The consecutive per- 
fect of 31:8 grammatically continues 31:5. With regard to its content it 
continues 31:4, since 31:8 reveals the identity of the 'shepherds'. 
31:8-9 mentions different aspects of military defeat, such as killing, 
flight and the submission to forced labour of prisoners of war. 345 The 
term 'his rock' in 31:9aa means 'the rock of Assyria'. It is paralleled 
by 'his officers' in 9a(3. In all likelihood, 'the rock of Assyria' is a des- 
ignation of the Assyrian king. 31:4-5.8-9 presents Yahweh as divine 
warrior that defends Zion against its enemies. 346 

The unity of 31:4-5.8-9 is supported by the inclusion of the begin- 
ning of verse 4 and verse 9b. Verse 4 begins with the phrase 'for thus 
Yahweh said to me', and 9b concludes with 'oracle of Yahweh'. The 
text in between, 31:4-5.8-9, is not a divine word. However, the begin- 
nings of verse 4 and 9b deliberately present 31:4-5.8-9 as a divine 
message to the prophet Isaiah. The unit 31:4-5.8-9 comments on 
31:1.3a. In 31:1.3a the search for help from Egypt is criticised, with 
"it 'to go down' to Egypt as indication of the sinful behaviour of the 
political leaders. In 31:4, Yahweh' s descent (-it) on Mount Zion im- 
ages the rescue from Assyrian threat. The Egyptians cannot save, 
since they are human, not God (31:1.3a). Yahweh however rescues 
Jerusalem and Zion, since he is God. In this way, 31:8a comments on 
3a. 

The earliest material of 31:1.3a was commented upon by 31:4-5.8- 
9. The latter unit in all likelihood was part of a seventh-century revi- 
sion of the Isaiah tradition. The material of Isa 31 to be dated to the 
Assyrian period, is to be connected with the beginning of Isa 32. 347 
Although Isa 32 for the greater part postdates the Assyrian period, 348 



344 Barthel 1997: 438-439. 

345 Cf. Wildberger 1972-82: 1239: 'Tod, Flucht, Frondienst stehen einfach neben 
einander'. Cf. Barthel 1997: 437-438. 

346 So Wagner 2006: 149-151, pointing out the parallel depiction of Yahweh in Ps 
76:2-8. 1 will argue in chapter 6.1.6 that the seventh-century Isaiah revision, of which 
31:4-5.8-9 is part, has its traditio-historical roots in the official ideology of monarchic 
Jerusalem, of which Ps 76:2-8 is an exponent. 

347 Barthel 1997: 266-267, 452. 

348 32:6-8 is a later extension to 32:1-5 (Barthel 1997: 266, note 69); 32:9-14 
reflects the downfall of Jerusalem in 586 BCE and is to be dated in the exilic period 
(Barthel 1997: 267-268, 452; Clements 1980a: 261-263; Wildberger 1972-82: 1265- 
1267), and 32:15-20 is a still later elaboration, depicting salvation (Barthel 1997: 268, 
259-262). 
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the beginning of this chapter, in my view restricted to 32:1-2, is to be 
situated in the Assyrian period. Whereas 32:1-2 presents a portrayal of 
the ideal king and his officials, 32:3-5 displays a quite different inter- 
est (a reversal of the negative depiction of 6:9-10). 345 

1 See, a king will reign in righteousness, and officers will rule with 
justice. 350 

2 Each will be like a hiding place from the wind, a covert from the 
tempest, like streams of water in a dry place, like the shade of a great 
rock in a weary land. 3 " 

The 'rock' and the 'officers' of 31:9 correspond to the 'king' and the 
'officers' of 32:1. Furthermore, 32:2 refers to both of them as to the 
protective shade of a mighty 'rock'. Although 31:9 and 32:1 are not 
grammatically connected, there is a strong conceptual connection be- 
tween 31:4-5.8-9 and 32:1-2. After the collapse of Assyria, brought 
about by Yahweh's intervention, there is room for a new Judaean 
king. A similar double portrait of Assyria' s downfall and the reign of 
a righteous king in Jerusalem, occurs in 10:33-34 followed by 11:1-5 
(see 2.3.2 below). Furthermore, 32:1-2 begins with the exclamation 
hen, 'See!'. This evidently relates to the exclamation hoy in the pro- 
phetic material of 29:15, 30:1-2, 31:1.3a. In these woe-sayings, the 
prophet Isaiah condemns the Judaean leaders, because of their policy 
of rebellion against Assyria. 32:1-2 adds to this the positive perspec- 
tive that once Assyria is destroyed by Yahweh (31:4-5.8-9), an ideal 
king and his officials will rule the people of Judah in justice and right- 
eousness. 

2.2.5 Evaluation 

Isa 28-32 contains a range of material deriving from the Assyrian pe- 
riod. However, the basic literary complex of Isa 28-32 is to be situated 
at a greater distance from the prophet Isaiah than is usually believed. 



349 Barthel (1997: 266, 267, note 71, and 452, note 122) argues that the core of 
32:1-5 is limited to 32:1-2, and that 32:3-5 is to be compared to 29:17-24. For 32:3-4 
echoing 6:9-10, see Williamson 1998a: 67-69. 

350 MT lesarim is to be regarded as an error for sarim, with LXX and other wit- 
nesses (cf. most translations and commentaries, see e.g. Wildberger 1972-82: 1250). 

351 Williamson (1998a: 63-65) points out the proverbial character of 32:1. In my 
view, 32:1 cannot be disconnected from 32:2. The proverbial character applies to 
32:1-2: a depiction of the ideal king in a proverbial garb. This corresponds to the pre- 
sumed scribal milieu of the seventh-century revision of the Isaiah tradition (see chap- 
ter 6.1.6). 
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The literary complex of Isa 28-32 is characterised by the theme that 
the people have rejected Yahweh's blessings (28:12; 30:15), have not 
truly worshipped Yahweh (29:13), have been rebellious, and have re- 
jected Yahweh's word (30:9, 12). Because of this Yahweh punishes 
them with a foreign invasion (28:11-13, 19), the fall of Jerusalem 
(29:1-4, 32:14), and a total destruction (30:13-14). This theme of dis- 
obedience and punishment indicates later reflection: the sixth-century 
disasters are interpreted as Yahweh's just punishment of the sinful 
people. There is a strong analogy between Isa 6-8 and Isa 28-32. Both 
complexes contain earlier prophetic material in a reworked form. It is 
likely that the literary reworking of the earlier material that resulted in 
the basic complex of Isa 28-32 was carried out following the example 
of the composition of Isa 6-8. 



2.3 The Rest of First Isaiah 

In this section I discuss texts from the rest of First Isaiah that can be 
situated in the Assyrian period. The presumed early material presented 
in this section consists of prophetic sayings from the eighth-century, 
and of texts that are likely to belong to a seventh-century revision. I 
focus on Isa 5 and 9-11, and on the earliest layers of 13-23. 

2.3.1 The Woe-Sayings in Isaiah 5:8-23* and 10:1-2 

Within the prophetic literature woe-sayings regularly occur in series. 
In various cases it seems likely that small collections of woe-sayings 
received literary elaboration, such as Hab 2 352 and Amos 3-6. 353 Some 
scholars have argued that Isa 5:8-23 is a short collection of earlier say- 
ings that was elaborated and integrated into the expanding literary 



352 Hab 2 contains five woe-sayings, 2:6b, 9, 12, 15 and 19a. 2:6b clearly is pre- 
sented as an independent saying (2:6a characterises what follows as 'proverbial say- 
ing', 'mocking poem', 'enigmatic saying'). The woe-saying consists of the 
exclamation ^n followed by two substantivised participles that describe the wicked 
behaviour of the subject involved. Since 2:7 begins similar to 2:6a (xiSn), it does not 
belong to the woe-saying. Furthermore, the discrepancy between the sayings and their 
direct context suggests that the sayings have been incorporated into the present con- 
text as part of a literary reworking. 

353 For Amos 3-6 going back to a collection of early woe-sayings, see Kratz 
2003a: 74-80. 
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complex of the Isaiah tradition. 354 5:8-23 contains six woe-sayings, 5:8, 
11, 18-19, 20, 21, and 22-23. Whereas the first two have been ex- 
tended with commentary (5:9-10, 5:12-13.14-17), the others, 5:18-19, 
20, 21, and 22-23, are standing on their own. This suggests that the 
woe-sayings are independent sayings and that 5:8 and 11 originally 
stood on their own too. The comments of 5:9-10 and 5:12-13.14-17 
can be explained as later extensions that were added in the process of 
a literary reworking of earlier material. 5:18-19, 20, 21 and 22-23 
confirm that woe-sayings are independent sayings, in which doom is 
implied, and that the explicit announcements of punishment may be 
secondary expansions. 355 

5:9-10 forms an extension to 5:8. The phrase 'In my hearing, Yah- 
weh of Hosts has sworn' (5:9a) probably alludes to 6:1-11, where 
Yahweh reveals to Isaiah his decision to bring destruction to his peo- 
ple. 356 The announcement of 5:9b resembles 6: ll. 357 5:9-10 is the prod- 
uct of a reworking of the earlier woe-saying. The first extension to 
5:11 consisted of 5: 12-13, 358 which again contains parallels with 6:9- 
11. The motifs of 'not seeing' (5:12) and 'lacking insight' (5:13) as an 
explanation for the coming disaster correspond to 6:9-11. The other 
sayings stand by themselves: 5:18-19, 359 5:20, 5:21, and 5:22-23. 360 

5:8-23 was extended by 5:24, which was composed as a conclusion 
to the woe-sayings in a reworked form. 5:24 accuses the people of re- 
jecting (oxa) Yahweh' s torah and of despising (jx:) his word. This re- 
sembles the theme of accusation and punishment that characterises the 
literary reworking of Isa 6-8 and 28-32. The accusation of 5:24 is fur- 
thermore paralleled by texts reflecting the destruction caused by the 
Babylonians in the sixth century. For example Jer 6:19, 'they have not 



354 Kaiser 1981: 100-107; Vermeylen 1977-78: 170; Werner 1988: 12-13. 

355 Cf. Kaiser 1981: 102. 

356 The same phrase occurs in 22:14, there followed by an oath as well. 22:14 
similarly alludes to 6:1-11. For 22:1-14, see 2.3.6 below. 

357 5:9 and 6:11 share the terms mnn 'houses', ntzii 1 pKQ 'without inhabitants', 
nao/rrarati 'ruin'; cf. Becker 1997: 137. Isa 5:9 describes a complete destruction, com- 
parable 'to 1:7,6:11 and 22:4; cf. Jer 9:19; 19:13; 32:29; 33:4. 

358 Kaiser(1981: 104) argues that 5:12-13 is a later extension of 5:11. 

359 Becker 1997: 141; contra Kaiser 1981: 104, 112; Werner 1988: 20. 

360 The woe-sayings within 5:8-23 find parallels in woe-sayings in Micah and 
Amos. Isa 5:8 parallels Mic 2:2 (iva; rnto), and cf. Amos 5:11; Isa 5:11 parallels 
Amos 6:4-6a; Isa 5:20 resembles Amos 5:7 and 5:18-20; Isa 5:23 resembles Amos 
5:12b. The parallels are however rather general. They can be explained from a 
similarity in genre and theme. Literary dependency cannot be convincingly 
demonstrated; contra Becker 1997: 134-145. 
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given heed to my words; and as for my torah, they have rejected (oxa) 
it'. 361 Originally, the woe-sayings condemned a specific group of peo- 
ple of a particular kind of improper behaviour. The reworking of the 
sayings into the unit 5:8-24 is characterised by a generalisation. It is 
now the people as a whole who are accused. Furthermore, a clear an- 
nouncement of total disaster is added. 

10:1-4 contains a similar woe-saying extended with later commen- 
tary. The woe-saying probably consisted of 10:1-2, whereas 10:3 and 
4 are to be understood as a literary elaboration. 362 The saying of 10:1-2 
can be associated with those within 5:8-23. The early woe-sayings are 
the following: 

8 Woe them that join house to house, who add field to field, 

until there is no room left 363 in the midst of the land ! 

11 Woe them that rise early in the morning in pursuit of strong drink, 

who linger in the evening to be inflamed by wine ! 

181 Woe them that drag iniquity along with cords of falsehood, 

who drag sin along as with cart ropes, 364 

who say, 'Let him make haste, let him speed his work that we may see 

it; let the plan of the Holy One of Israel hasten to fulfilment, that we 

may know it!' 

20 Woe them that call evil good and good evil, who put darkness for 
light and light for darkness, who put bitter for sweet and sweet for bit- 
ter! 

21 Woe them that are wise in their own eyes, and shrewd in their own 
sight! 

221 Woe them that are heroes in drinking wine and valiant at mixing 

drink, 

who acquit the guilty for a bribe, and deprive the innocent of their 

rights ! 

10: " Woe them that make iniquitous decrees, who write 365 oppressive 

statutes, 366 to turn aside the needy from justice and to rob the poor of my 



361 The despising (fM) of Yahweh and his word further occurs in Isa 1 :4 and Jer 
23:17 (cf. Num 14:11, 23; Deut 31:20). The transgressions result in the destruction of 
the people. The image of destruction in Isa 5:24 resembles that of Jer 13:24-25; cf. 
also Num 11:1; Isa 29:6; Jer 5:14; 21:14; Lam 2:3; Ezek 15:7; Amos 2:5. 

362 10:3 addresses a second person and announces judgement, by referring to the 
'day of punishment'. This refers to the judgement Yahweh will bring over his people 
(Jer 8:12; 10:15; Hos 9:7; Mic 7:4; cf. Jer 46:21; 50:27; 51:18). Furthermore, the term 
nxiti 'destruction' representing Yahweh's action, occurs in Isa 47:11 and Zeph 1:15. 
The motif of threat coming from afar is paralleled in Jer 4:16; 5:15. For the motif of 
the slain on the battlefield in 10:4, cf. Lam 2:21. 

363 The phrase csiib Dmsftm is to be regarded as a later addition; Becker 1997: 
137. 

364 Kellermann (1987: 95) suggests: 'Wehe denen, die die Schuld herbeiziehen 
mit Rinderstricken und wie mit einem Wagenseil die Versiindigung' . 
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people 367 of their right, that widows may be their spoil, and that they 
may make the orphans their prey ! 

This series of woe-sayings probably formed a small collection that 
predated the literary complex into which it has been reworked. The 
sayings are to be read as criticism directed at members of the upper 
class of Jerusalem and Judah, who took a leading role in society. In 
chapter 4.1.8 it will be argued that this criticism can be understood 
against the background of a particular controversy. The controversy 
between Isaiah and his opponents, leading political figures from the 
upper class, was the question whether or not to rebel against Assyria 
in the hope of military aid from Egypt. From the critical sayings of 
Isaiah it appears that this was not just a political question, but a deep 
controversy involving issues of good versus bad leadership. Isaiah 
denounces his opponents as bad leaders, and his criticism covers all 
aspects of public life: political decisions, religious attitude, and social 
behaviour. 

2.3.2 Isaiah 10:5-11:5 

Since Isa 10 deals with Assyria as a superpower, it is mostly agreed 
that the earliest version of this chapter consists of material from the 
Assyrian period. 10:5-34, as I will argue, contains three oracles from 
the eighth century: 10:5-9.13-15*, 10:24-25 and 10:27b-32. These 
words were extended by a revision of the Isaiah tradition, to be situ- 
ated in the seventh century. The revision consisted of a commentary to 
each of them: 10:5-9.13-15 was extended by 10:11 and 10:16-19; 368 
10:24-25 with 10:26-27; and 10:27b-32 with 10:33-34. Furthermore 
10:33-34 is directly continued by 11:1-5, which forms a conclusion to 
10:5-11:5 as a whole. 



2n; pi., occurring only here, may denote an iterative meaning: to do again and 



again 

366 



With the emendation 'aroa, plural construct of "iron 'writing', 'document'. 

367 The expression 'DSJ 'my people' is remarkable, since the woe-sayings usually 
are prophetic words, not divine words. Either the prophet refers to the people as to 
'his people', or it is due to a later development of the text influenced by the divine 
speech of 10:5-15. 

368 On 10:20-23 as a later expansion, see Wildberger 1972-82: 412-416. 
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Isa 10:5-15 

10:5-15 to some extent resembles the woe-sayings discussed above, 
but it is a divine word instead of a prophetic word and also much 
longer than the prophetic woe-sayings. It may be qualified as an exten- 
sive woe-word, to some extent comparable to 28:1-4. At present, 10:5- 
15 contains two accusations against Assyria. First, Assyria is con- 
demned for its aim to conquer the world. Whereas Yahweh ordered 
Assyria to punish a particular nation (10:6), Assyria planned to con- 
quer the entire world. Assyria is condemned for its unbridled expan- 
sion. A second accusation is formulated in 10:11: Assyria aimed to 
conquer Jerusalem. These two different accusations represent two 
stages in the oracle's development: the earliest passage consists of 
10:5-9.13-15, whereas 10:11 represents arevision of it. 369 

5 Woe, Assyria, rod of my anger, a staff (that is in their hands) is my 

f Ur y 1 370 

6 Against a godless nation I send him, against the people of my wrath I 
command him, to take spoil and seize plunder, and to tread it down like 
the mire of the streets. 

7 But this is not what he thinks he should do, nor does this accord with 
his intentions, for it is in his heart to destroy, and to cut off many na- 
tions. 

8 He says: 'Are my officials not all kings? 

9 Is not Calno like Carchemish? Is not Hamath like Arpad? 
Is not Samaria like Damascus? 

13 By the strength of my hand I have done it, and by my wisdom, for I 
have understanding; I have removed the boundaries of peoples, and 
have taken as spoil their leaders; 371 Like a Mighty one I brought down 
rulers. 372 



369 Wildberger 1972-82: 392; Dietrich 1976: 116-118; Kaiser 1981: 219-222; 
Mittmann 1989: 112. Verse 11 is part of a first revision, 10:12 was added at a still 
later stage. 

370 The easiest solution is to omit DT3 Kin as a gloss and to revocalise rran as a 
construct: 'my rod of anger, my club of fury'. For a different solution, see Mittmann 
1989: 1 14-1 15: Assyria is not only the rod in Yahweh's hand, but also carries the club 
in their own hand (cf. Mittmann 1989: 132, Korrekturzusatz). 

371 See Mittmann 1989: 120. The qere nw» 'leading male goat' (cf. Jer 50:8), ap- 
plied to human leaders, fits the context (cf. Isa 14:9). 

372 The phrase is difficult and perhaps corrupt. I have adopted the reading sug- 
gested by Irvine 1993: 133-144 (esp. 144). Cf. Wildberger 1972-82: 391, for various 
solutions. Mittmann (1989: 121-123) argues that the end of 10:13 parallels the first 
stiche of 10:14, and suggests the reading: Teh brachte hinab wie Schwingen ("DN3) 
Thronenden', which is too far-fetched in my view. 
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14 My hand has found, like a nest, the wealth of the peoples, as one gath- 
ers eggs that have been forsaken, so I have gathered the whole earth; 
and there was no wing that fled, or opened its mouth, or chirped.' 

15 Shall the axe vaunt itself over the one who wields it, or the saw mag- 
nify itself against the one who handles it? As if a rod raises the one who 
lifts it up, as if a staff lifts the one who is not wood ! 

According to 10:5-6, Yahweh ordered the 'rod of his anger', Assyria, 
to punish the 'people of his anger'. The second part of 10:6 specifies 
Assyria' s task as the complete looting of the godless nation so that its 
land is left devastated and trampled down. 373 The nation against which 
Assyria is sent, designated as godless and as people of Yahweh' s 
wrath, can be identified as Ephraim. A parallel depiction of Ephraim is 
found in 28:1-4, in particular om in 28:3 and Dana in 10:6. Further- 
more, Ephraim is included in the announcements of 8:1-4, where simi- 
lar verbs are used to those in 10:6 (bbo and na). The identification of 
the nation in 10:6 as Ephraim is confirmed by the enumeration of cit- 
ies in 10:9, which has its climax with Samaria, the capital of the na- 
tion against which Assyria is sent. 374 

Assyria did not act according to Yahweh' s commission. Although 
it conquered the nation specified by Yahweh, it also adopted a policy 
of wide-scale conquest. Assyria's dissent has two aspects: instead of 
spoiling and trampling down (10:6), Assyria aims at annihilation 
(10:7), and instead of taking actions against one nation (Ephraim), 
Assyria aims to cut off many nations (10:7). 375 Both aspects are 
worked out in the following verses. The aspect of the many nations is 
continued in the enumeration of 10:9, and in 10:14, T have gathered 
the whole earth' . The aspect of complete annihilation of nations and 
lands is continued in 10:13, T have removed their boundaries', and in 
the statement of the Assyrian king: 'Are my officials not all kings?' 
This refers to the eradication of national identities due to Assyria's 
politics of deportation and provincialisation. The removal of bounda- 
ries, i.e. the abolition of the territorial status quo by provincialisation 
and dispossession of land, implies a violation of the divine distribution 
of the lands from of old. 376 According to 10:5-9.13-15, Yahweh or- 
dered a specific action against Ephraim, but not against the whole 
world, and his order involved plunder and devastation, but not depor- 



373 Mittmann 1989: 115-116. 

374 Mittmann 1989: 118-119. 

375 Mittmann 1989: 117. 

376 



Mittmann 1989: 120; cf. Deut 32:8; Ps 74:17. 
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tation and abolition of territorial boundaries. 377 This word condemns 
Assyria's imperialism, which was a reality during the second half of 
the eighth century. The fictitious speech of the Assyrian king mirrors 
various political measures that were a reality in the Assyrian period, 
such as the exile of populations and the change of territorial borders. 378 

The point of 10:5-9.13-15 is the discrepancy between Yahweh's 
order and Assyria's own political agenda. This discrepancy is acute, in 
my view, because of Judah's involvement. Judah, although not explic- 
itly mentioned, is implied in the phrases 'nations not few' (10:7) and 
'all the earth' (10:14). It was Judah's involvement in Assyria's expan- 
sion that elicited the message of 10:5-9.13-15. Whereas the enumera- 
tion of six cities in 10:9 generally points to the reigns of Tiglath- 
pileser III and Sargon II, 379 Sargon's campaign against the West in 720 
is the most likely background of the prophecy of 10:5-9.13-15. First, 
Hamath, Arpad, Damascus and Samaria were all involved in the revolt 
against Assyria. 380 Furthermore, Assyria's military actions in Syria- 
Palestine were of consequence for Judah too, as it was required to 
submit to Assyria. Whereas 28:1-4 is likely to date from before 720, 
10:5-9.13-15 looks back at the campaign of 720, and criticises Assyria 
for its ambition for worldwide conquest. The message reflects the ex- 
perience that Assyria's expansion involved Judah as well. The term 
-ma's (10:5) refers to Assyria as a political-military power, which is 
personified in this oracle and represented by the king. 381 

Whereas the material within Isa 6-8 and 28-31 identified as eighth- 
century prophetic oracles or sayings has an oral background, the early 
version 10:5-9.13-15 looks more like a literary composition. To this 
the following explanation may be suggested. 10:13-14 differs in style 
from the preceding verses (10:5-9). Furthermore, 10:13-14 repeats the 
accusations that contrary to Yahweh's will Assyria has turned against 
many nations (10:7; cf. 10:14, 'all the earth') and has abolished terri- 



377 SeeMittmann 1989: 131. 

378 See Wildberger 1972-82: 399-400; cf. Machinist 1983a: 725, for the motif of 
the removal of boundaries. 

379 By 738 BCE, Carchemish, Calno, Arpad, Hamath, Damascus and Samaria had 
either been conquered by Assyria (Arpad in 740, Calno in 738, see Millard 1994: 44, 
59) or had submitted to Assyria and paid tribute (see Tadmor 1994: 54-57, 68-69). 
Later, during the reigns of Tiglath-pileser III and Sargon II, further actions were taken 
against several of these cities, which included measures criticised in Isa 10:5-9.13- 
15*. 

380 See Fuchs 1994: 89, 200-201. 

381 Mittmann 1989: 115. 
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torial boundaries and national states (10:7, 8; cf. 10:13). 10:13-14 re- 
peats 10:7-8, but more eloquently and rhetorically. The hubris of the 
Assyrian king, implied by 10:7-10, is much more explicit in 10:13-14. 
As 10:13-14 doubles 10:7-8, 10:15b doubles 15a. I therefore suspect 
that 10:5-9. 15a represents the original prophetic word. 10:13-14.15b 
can be seen as a product of elaboration, a literary embellishment of the 
prophecy when it was put down in writing. 10:13-14 is a typical word 
of hubris. 382 The judgement over this hubris in 10:15b makes an ex- 
plicit connection with 10:5: Assyria is only a tool in Yahweh's hand, a 
piece of wood. 

10:5-9. 15a can be regarded as the record of an oracle that was once 
orally delivered. It is a balanced oracle, in which the rhetorical ques- 
tions of 10:8-9 are countered by a rhetorical question of Yahweh in 
10:15a. The Active quotation of the Assyrian king in 10:8-9 resembles 
the fictive quotation of Rezin in 7:6 (and the fictive quotations of the 
bad leaders in 5: 19 and 29: 15). In each case, the purpose of the quota- 
tion is to demonstrate the arrogant and self-willed behaviour of the 
enemy. With regard to style, 15a with the construction ax ... n directly 
responds to verse 9, xVdx ... kVdk ... iibri. 10:5-9. 15a is a word of 
threat against Assyria. After the threatening exclamation hoy, As- 
syria's politics and hubris is exposed, and the final rhetorical question 
(10: 15a) leaves little space for doubt that Assyria has gone too far and 
will be punished by Yahweh. With the elaboration of 10:13-14.15b the 
accusation and threat are made more explicit: Assyria is doomed. 

Isa 10:11 and 16-19 

10:5-9.13-15 received a revision by the insertion of 10:1 1. 383 This can 
be regarded as a relecture that turns the focus to Jerusalem: 'Shall I 
not do to Jerusalem and her idols what I have done to Samaria and her 
images?' The relecture refers to Assyria's attempt to capture Jerusa- 
lem, reflecting the events of 701, when Sennacherib campaigned 
against Judah and threatened Jerusalem. In its elaborated form, 10:5- 
15 condemns Assyria for threatening Jerusalem, and, especially, for 
regarding Yahweh as 'just another god'. The reworked unit is ex- 



382 Machinist 1983a: 734. 

383 10:10 is probably a still later addition, based on 2 Kgs 18:33-35 // Isa 36:18- 
20. 10:12 forms a later relecture of 10:11: the work to be done is the abolition of 
idolatry in Jerusalem. 
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tended by an announcement of disaster against Assyria, consisting of 
10:16-19: 

"'Therefore the Sovereign, Yahweh of Hosts, will send wasting sickness 
among his stout warriors, and under his glory a burning will be kindled, 
like the burning of fire. 

17 The light of Israel will become a fire, and his Holy One a flame; 
and it will burn and devour his thorns and briers in one day. 

18 The glory of his forest and his fruitful land Yahweh will destroy, both 
soul and body, and it will be as when an invalid wastes away. 384 

19 The remnant of the trees of his forest will be so few that a child can 
write them down. 

This passage forms an extension to 10:5-9.13-15 and announces As- 
syria's destruction, as in 14:24-27, 30:27-33, and 31:8-9. In the earlier 
saying, 10:5-9.13-15, the punishment of Assyria was only implicit. In 
the seventh-century revision, this becomes explicit, as a main theme. 
Assyria is wood that will be burned down by Yahweh. The intensity 
of destruction in 10:16-19 exceeds that of the punishment implied in 
10:5-15. 

Isa 10:24-25 

10:24-25 is often dated to the post-exilic period, 385 but for no good rea- 
sons. 10:24-27a, which deals with the liberation of the people of Zion 
from Assyria, consists of a divine oracle (10:24-25) followed by a 
commentary (10:26a.27a). In my view, 10:26a.27a belongs to the As- 
syria redaction and dates from the second half of the seventh century, 
whereas 10:24-25 is of an earlier date and reflects the military power 
of Assyria as a reality. 

My interpretation of 10:24-25 differs from the common view with 
regard to two issues, onsa i~na in 10:24, and dbt n^si in 10:25. 10:24b 
describes Assyria's actions as 'he smites you with a rod, he lifts up his 
staff against you'. The final words ansa "?|-na are commonly trans- 
lated: 'as the Egyptians did'. 386 This reading, adopted in most commen- 
taries, 387 is in my view incorrect. The combination rpn and a, either 
means literally 'on the way, on the road', or yn.is used metaphorically 
as 'way of life'. Understanding ansa "ipia as 'as Egypt did' is unparal- 



3N4 
385 



According to Barth (1977: 30) this phrase is corrupted. 
See Wildberger 1972-82: 418. 

Or similarly: 'in the way of Egypt', 'after the manner of Egypt', 'as it was in 
Egypt'. 

387 An exception is Irvine (1990: 268-269), who translates 'on the road to Egypt'. 
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leled. 388 The literal interpretation 'the way/road to Egypt' is much 
more plausible, since followed by a topographic designation, T|-na de- 
termines a location: 



Gen 16:7 


The spring on the way to Shur ("ira ^Tia) 


Gen 35:19/48:7 


And she was buried on the way to Ephrath (nrnsx ^Tia) 


1 Sam 17:52 


The Philistines fell on the way to Shaaraim (□ , "]BEf TH.a) 



Furthermore, the 'way to Egypt' is a well-known route. 389 The idea that 
Assyria struck Judah on the way to Egypt resembles the image of As- 
syria as a 'passing flood', in 28:18: 'when the overwhelming scourge 
passes through, you will be beaten down by it'. 390 

In 10:25, many scholars follow the emendation of BHS app. crit. 
'pur, 'my indignation', which creates a juxtaposition of , ni?T and 'sx. 
Furthermore, nbai is usually translated as 'shall cease' or 'shall come 
to an end'. This results to the following interpretation: 'for yet a very 
little while, and my (Yahweh's) indignation against you (the people of 
Jerusalem) will be over'. In my view, the phrase has the opposite 
meaning. The combination of dbt and nba occurs in Dan 1 1:36 as well, 
in a description of the outrageous behaviour of the foreign king: 'he 
shall prosper till the wrath is complete (cijt nba -rj?), for what is deter- 
mined shall be done'. This means that the king is free to act until the 
limit of God's indignation is reached. 3 " Isa 10:25 is to be understood 
similarly: 'for yet a very little while and the indignation — i.e. Yah- 



388 As a metaphor Tp"T is used creatively: 'to instruct the right way' (Ps 25:8, 12) 
or 'the way of wisdom' (Prov 4:11), but exact parallels for 'as Egypt did' are not 
found. Gen 19:31 and Ezek 20:30 are rather close, but not as elliptic as the supposed 
reading of D'HSn ^Tia. The only parallel would be Amos 4:10, T sent among you a 
pestilence after the manner of Egypt' (cnan ^|"na iai). However, onaa ^Tia proba- 
bly is a corruption of □ , ~isr: "ia~p 'like the pestilence of Egypt', referring to one of the 
plagues (Exod 9:3, 15; cf. Ps 78:50). Even if this emendation is rejected, D^isa "^Tia 
in Amos 4:10 and Isa 10:24 would mean different things: Amos 4:10, T will treat you 
the way Egypt was treated' (genitive objective); Isa 10:24, 'Assyria acts as Egypt 
acted' (genitive subjective). Zehnder (1999: 324) rejects the geographical interpreta- 
tion of Dnsn ^Tia in 10:24 in favour of a metaphoric understanding ('Art und 
Weise'), but without good arguments. 

389 This road is referred to in Deut 17:16, 28:26, and in Jer 2:18. In Exod 13:17, it 
is referred to as well, but from the opposite direction as the 'route to/through the land 
of the Philistines' (D'nicbs fix ^Tr), the customary route from Egypt to Palestine. 

390 The comment of 10:26a supports the view that Dnsn ^|"na in 10:24 is not in- 
tended to compare Assyria to Egypt: Assyria's behaviour and fate is compared to that 
of Midian, not Egypt. 

391 See also Dan 8:19, asm rrnnK, 'the last end of the indignation', and 8:23, 
D'iJtisn anna, 'when the transgressions have reached their full measure'. 
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weh's indignation provoked by Assyria's wicked behaviour — will be 
complete'. As soon as the limit is reached, Yahweh's anger will be 
directed at Assyria's destruction. This leads to the following oracle: 

24 Therefore 392 thus says the Lord Yahweh of Hosts: 

O my people, who live in Zion, do not be afraid of Assyria when it 
beats you with a rod and lifts up its staff against you on the way to 
Egypt. 

25 For in a very little time the limit will be reached, 

and then my anger will be directed at their destruction. 393 

10:24-25 is an oracle of encouragement for the people in Jerusalem. 
They are threatened and oppressed by Assyria's imperialistic aggres- 
sion. The oracle condemns Assyria for beating the Judaeans with a rod 
and lifting up its staff against them. The terms 'rod' and 'staff equal 
those in 10:5, but there is a decisive difference: Assyria's actions 
against Ephraim are according to Yahweh's orders, but the actions 
against Judah are an act of aggression. With regard to Judah and Jeru- 
salem, Assyria is not Yahweh's stick, but an evil aggressor that will be 
punished itself. Yahweh announces that the wrath against Assyria will 
soon be complete, and that they will be destroyed. A similar aspect of 
imminence is found in other early oracles as well, such as 7:16, 8:4 
and 28:4 (cf. also 17:14 and 18:5). 

Isa 10:26a.27a 

The oracle of 10:24-25 received a commentary, consisting of 26a.27a, 
which probably belongs to the Assyria redaction of the seventh cen- 
tury: 

26a Yahweh of Hosts will wield a whip against them, 

as when he struck Midian at the rock of Oreb. 

27a On that day his burden will be removed from your shoulder, 

and his yoke will be destroyed from your neck. 394 

The first comment (10:26a) announces the destruction of Assyria, by 
using terms from the earlier prophetic oracles (aio, 28:15, 18) and a 
motif similar to 9:3: the destruction of Assyria is compared to the de- 



392 p"p probably functions on a (later) compositional level as a connection between 
the subsequent oracle and the preceding words (cf. Wildberger 1972-82: 417-418). 

393 □rrbnn can be interpreted as a noun deriving from nba (not further attested), 
meaning 'end, destruction', with suffix. 

394 Read barr; MT bam and 10:27b are corrupted; see Wildberger 1972-82: 417. 
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struction of Midian. 395 The second comment (10:27a) closely resem- 
bles 9:3 (and 14:25). 10:26a.27a comments on the oracle of 10:24-25 
as 10:16-19 comments on 10:5-9.13-15. The theme of Yahweh's pun- 
ishment of Assyria is worked out. 

Isa 10:27b-32 

10:27b-32, a third prophetic word within Isa 10, indicates the ap- 
proach of an Assyrian army: 

27b He has marched from <Samaria>, 

28 come to Aiath, passed through Migron. At Michmash he stores his 
baggage. 

29 They have crossed over the pass: 'Geba will be our quarters for the 
night'. Ramah trembles, Gibeah of Saul has fled. 

30 Cry aloud, O Bat-Gallim! Listen, O Laishah! Answer him, O Ana- 
thoth! 396 

31 Madmenah is in flight, the inhabitants of Gebim flee for safety. 

32 This very day he will halt at Nob, he will shake his fist at the mount of 
daughter Zion, 397 the hill of Jerusalem. 

Although not all sites mentioned have been securely identified, it is 
commonly agreed that the list indicates an army approaching Jerusa- 
lem from the north. 398 This supports the restoration of the probably 
corrupted phrase of MT 10:27b, ]au , 3bo by, 'yoke in front of oil', into 
ynattj "osa nbi?. 399 The Assyrian army comes from the territory of North- 
ern Israel to Jerusalem. The places mentioned indicate that the army 
left the main road from Beth-El to Jerusalem in order to bypass 
fortified Mizpah, and approached Jerusalem along the central ridge. 400 
The Assyrians did not aim to conquer Judah's fortified cities, but 
quickly marched to Jerusalem. At Nob (Mount Scopus) they halted in 
order to intimidate the people of Jerusalem. 401 This passage does not 
describe a huge army preparing for a siege of Jerusalem, but refers to 
a specific military expedition, aiming to intimidate and quickly subju- 
gate Jerusalem and Judah to Assyria. 



395 10:26b may be part of a later relecture, induced by cisa yna; Wildberger 
1972-82:418,421. 

396 Read ms in conformity with LXX. 

397 Reading bat for bet with lQIsa a ; 4QIsa c ; LXX. 

398 Sweeney 1994: 464. 

399 Wildberger 1972-82: 424. 

400 Blenkinsopp 2000a: 261; Sweeney 1994: 464; Wildberger 1972-82: 431. 

401 Sweeney 1994: 464. 
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Isa 10:33-34 and 11:1-5 

10:33-34, directly continued by 11:1-5, presents a commentary to the 

preceding word of 10:27b-32: 

33 Look, the Sovereign, Yahweh of Hosts, will lop the boughs with terri- 
fying power; the tallest trees will be cut down, and the lofty will be 
brought low, 

34 he will hack down the thickets of the forest with an axe, and Lebanon 
with its majestic trees will fall, 

1 but from the stump of Jesse a shoot shall come out, and a branch shall 
grow out of his roots. 

2 The spirit of Yahweh shall rest on him, the spirit of wisdom and un- 
derstanding, the spirit of counsel and might, the spirit of knowledge and 
the fear of Yahweh. 

3 His delight shall be in the fear of Yahweh. He shall not judge by what 
his eyes see, nor decide by what his ears hear; 

"but with righteousness he shall judge the poor, and decide with equity 
for the meek of the land; 402 he shall strike the oppressor 403 with the rod 
of his mouth, and with the breath of his lips he shall kill the wicked. 
5 Righteousness shall be the belt around his waist, and faithfulness the 
belt around his loins. 

Whereas 10:33-34 describes the destruction of Assyria, 11:1-5 pic- 
tures the reign of a Judaean king. 404 From a formal point of view, 
10:33-34 and 11:1-5 are related by the consecutive perfect Kin in 11:1. 
Moreover, the passages are connected from a thematic point of view 
too: the power-vacuum resulting from Assyria's downfall is filled up 



402 For pipys as 'the meek of the land', cf. Amos 8:4; Job 24:4. 

403 The phrase 'he will hit the earth' is less likely ('earth' is not a parallel to 'the 
wicked', and the earth cannot be knocked down in the sense of being killed, cf. the 
parallelism). I adopt the emendation yns 'the oppressor', which is paralleled with »sh 
elsewhere too (Job 15:20; 27:13; Isa 13:11). px may be a corruption due to preced- 
ing pspOT. See also Williamson 1998a: 48. 

404 Some scholars have argued that Isa 1 1 as a whole belongs to a seventh-century 
revision (Vermeylen 1977-78: 269-275; Sweeney 1996b; cf. Cole 1994, arguing that 
Isa 11 can be situated in the later part of Hezekiah's reign). In my view, only 11:1-5 
can be plausibly situated in the seventh century. 11:6-9 is a relecture that no longer 
focuses on the king, but presents a vision of salvation in general terms; see Wagner 
2006: 235-237. The issue of whether 11:11-16 goes back to an earlier passage is de- 
bated. Most scholars hold that 11:11-16 belongs to a late stage within the develop- 
ment of the book of Isaiah (Williamson 1994: 127). However, the triplet 'Egypt, 
Patros, Cush' (11:11) further only occurs in the inscriptions of Esarhaddon (see 
TUAT I, 398-399), which could be an indication of an earlier provenance of 11:11-16 
(cf. Sweeney 1996b: 110). Nevertheless, this interpretation is uncertain, as the motif 
of 'gathering the dispersed' (11:12) has clear parallels in later (post 586) passages. I 
hold that only 11:1-5 can be plausibly situated in the seventh century. 
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by the righteous Judaean king. A similar double picture of Assyria's 
destruction and the reign of a new king of Judah occurs in 31:4-5.8-9 
plus 32:1-2, and both themes are juxtaposed in 9:1-6 as well. The de- 
cline of the Assyrian empire and the revival of the Davidic dynasty are 
presented as two sides of a coin. The king portrayed in 11:1-5 has 
been identified as Josiah (see 2.4 below). 405 

The earliest words of Isa 10, 10:5-9.13-15, 10:24-25, and 10:27b- 
32, are likely to relate to Sargon's campaign of 720 BCE as will be 
elaborated on in chapter 4.1.4. These words criticise Assyria's imperi- 
alism in three ways. First, 10:5-9.13-15 condemns Assyria for its un- 
bridled expansion: Yahweh ordered Assyria to take actions against a 
particular nation, Ephraim, but Assyria planned to conquer the whole 
world. Although Judah is not explicitly mentioned, it is likely that 
Judah 's involvement in Assyria's conquest induced this criticism. 
Second, 10:24-25 specifies Assyria's aggression against Judah: As- 
syria struck Judah on the way to Egypt. The 'way to Egypt' refers to 
the coastal highway, along which the Assyrian army marched to Phil- 
istia. 406 Third, 10:27b-32 describes an Assyrian army coming from the 
north, which leaves the main road from Beth-El to Jerusalem in order 
to bypass fortified Mizpah. 407 This refers to a military expedition to 
Jerusalem, with the likely intention of intimidating the people of Jeru- 
salem and forcing them to submit again to Assyria and pay tribute. 408 

2.3.3 Isaiah 9:1-6 

9:1-6, as I will argue, is to be understood in the context of an anti- 
Assyria redaction of the Isaiah tradition in the seventh century. 409 

1 The people who walked in darkness have seen a great light; 

those who lived in a land of deep darkness, on them light has shined. 



405 
406 



So also Sweeney (1996b) and others. 

This was the quickest and most direct route to Philistia; Hayes and Kuan 1991: 
178. This same road was taken by Sennacherib in 701 and probably by Tiglath-pileser 
in 734. Sweeney's objection (1994: 465) that this route would be too risky in a situa- 
tion of Western revolt, is unconvincing since Sargon when he marched to Philistia had 
already defeated the coalition at Qarqar. 

407 Sweeney 1994: 464; Blenkinsopp 2000a: 261; Wildberger 1972-82: 431. 

408 Sweeney 1994: 464. 

409 8:23a(3b is not an original part of 9:1-6; see Vieweger 1992: 79; Wagner 2006: 
81-83. 
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2 You have multiplied the rejoicing, 410 you have increased the joy; they 
rejoice before you as with joy at the harvest, as people exult when di- 
viding plunder. 

3 For the yoke of their burden, and the bar across their shoulders, 
the rod of their oppressor, you have broken as on the day of Midian. 
"For every sandal he put on in roar 411 and the garments rolled in blood 
shall be burned as fuel for the fire. 

5 For a child has been born for us, a son given to us; authority rests upon 
his shoulders; and he is named wonderful decider, mighty god, eternal 
father, prince of peace. 

6 To increase the authority, to (secure) endless peace for the throne of 
David and his kingdom, to establish it and uphold it with justice and 
with righteousness from this time onward and forevermore: this the zeal 
of Yahweh of Hosts will accomplish. 

9: 1-6 is often interpreted as an accession oracle for the king. The royal 
appellations (9:5) are believed to reflect the throne names adopted by 
the Pharaoh at the Egyptian coronation ritual. 412 However, the parallel 
is less strong than sometimes suggested. 413 Egyptian coronation titulary 
consisted of a series of five names adopted at the ceremony of the 
throne accession. The names are of a standard character and each of 
them is preceded by a fixed title. 414 The names in Isa 9:5 are not five 
but four, 415 they do not follow the categories of Egyptian coronation 
names, and there are no exact parallels with the Egyptian names. 416 
Furthermore, it may be questioned whether 9:1-6 refers to a royal 
coronation. 417 Some scholars have compared the names of 9:5 with 
Assyrian royal appellations. 418 Although the parallels are not close 
enough to exclude Egyptian influence, 419 it makes sense to see 9:1-6 as 



410 The well-known emendation n'ran is the best solution (read n'ran rra-in); 
Wildberger 1972-82: 364; Williamson 1994: 249-250. nnnten (2a) is continued in rate 
(2b), which suggests that *b*r in 2c is the continuation of n'ran (2a). 

411 The words ]sb "pxp do not occur further in the Hebrew Bible. Akk: senu, 'san- 
dal, shoe'; senu, 'to put on (shoes)'. 

412 See Roberts 1997b: 115-118, discussing the studies by Von Rad 1958, and Alt 
1950. 

413 For a recent discussion, see Wagner 2006: 218-222. Note however that the 
element of jubilation in 9:1-6 is not connected to the coronation of the king, but with 
Yahweh' s annihilation of the enemies; contra Wagner 2006: 220, 222. 

414 See Von Beckerath 1999: 1-26. 

415 Against the suggestion that 9:5 consists of two long names each containing a 
theophoric element, see Wagner 2006: 217-218, note 40. 

416 Cf. the criticism by Wegner 1992: 104-107. 

417 See Wildberger 1972-82: 378-387; Barth 1977: 167-168; Clements 1980b: 41. 

418 Carlson 1974; Wagner 2006: 222-226. 

419 For the names of 9:5, see also chapter 6.1.6. 
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a reaction to Assyrian royal ideology (see further 6.1.6). The enemy 
described in 9:3-4 is Assyria. 420 The Assyrian oppression is symbolised 
by the metaphor of the yoke, from which Yahweh will liberate Judah 
(cf. 10:27; 14:25). 421 The yoke motif relates to the yoke metaphors in 
the Assyrian royal inscriptions as a kind of counter-propaganda. 422 Fur- 
thermore, the names of the ideal Judaean king in 9:5 to some extent 
parallel Assyrian royal appellations. 423 

9:3 parallels 10:26, as both share the motif of 'Midian's day'. In 
9:3, the motif symbolises liberation, whereas in 10:26 it images the 
annihilation of the enemy. 424 As in 30:27-33 and 31:4-5.8-9, it is Yah- 
weh who will destroy the Assyrians. The final phrase in verse 6b, 'the 
zeal of Yahweh of Hosts will accomplish this', indicates that 9:1-6 
deals with the acknowledgement of Yahweh' s actions on the political 
scene. 9:1-6 combines the themes of the destruction of Assyria and the 
reign of a new Judaean king. We have seen that the same combination 
is found in 10:33-34 continued by 11:1-5, and in 31:8-9 continued by 
32:1-2. The passages do not present an eschatological picture, but a 
political reality that is idealised. 425 The king whose reign is glorified 
probably is Josiah. 426 

9:1-6 is traditionally connected with the Denkschrift (Isa 6-8), but 
the precise relationship with 6:1-8:18 is a debated matter. 427 In my 
opinion, 9:1-6 is closely connected with the early material of Isa 7 and 
8 in two main respects. First, in 9:5 the form of the oracles 7: 14b. 16 
and 8:3-4 is adopted. The ideal king is presented as a child that has 
been born and named with auspicious names, corresponding to the 
early prophetic announcements. 9:5-6 does not, in my view, 
specifically refer to a particular moment, either birth or enthrone- 
ment. 428 Instead, it gives an idealising depiction of the reign of a 
Judaean king. Second, the Assyrians are not explicitly mentioned in 
9:1-6. This resembles the character of the material in Isa 7, 8 (and 17). 
In the earliest prophetic material, Assyria is not yet presented as 



420 Wagner 2006: 225-226; cf. the use of the Akkadian word senu in verse 4. 

421 These verses share the words hi, bob and con. 10:27 and 14:25 are especially 
close since the expression Si) mo 'removal of the yoke', occurs only here in MT. 

422 Ruwe and Weise 2002: 299. 

423 Wagner 2006: 225-226. 

424 Ruwe and Weise 2002: 300. 

425 Cf. Wagner 2006: 246. 

426 See chapter 6.1.7; cf. Barth 1977: 141-177. 

427 See Barthel 1997: 37-65; Wagner 2006: 291-300. 

428 Wagner 2006: 230-231. 
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Judah's enemy. Instead, Assyria is mentioned as Yahweh's agent to 
destroy Judah's enemies Aram and Ephraim. The seventh-century 
comments on the eighth-century oracles, 8:9-10 and 17:12-14, refer to 
the frustration of the aggression of the enemy nations, which are un- 
specified. This means that it applies to Aram and Ephraim, but equally 
to Assyria. Similarly, 9:1-6 does not explicitly mention Assyria. 9:1-6 
was probably composed as a conclusion to a revised edition of the 
early, prophetic material within Isa 7, 8 and 17. It formed the climax 
to a revised edition of earlier prophetic sayings. 

2.3.4 Isaiah 14* 

Isa 14 within the Complex of Isa 13-23 

The complex of massa '-prophecies (Isa 13-23) is a literary construc- 
tion, which is usually attributed to a redactional stage. This literary 
complex mainly consists of prophecies against foreign nations. Nine 
times a standard formula is used, with the term xtsn 'oracle', 429 fol- 
lowed by a designation of the nation involved. 430 The massa' - 
prophecies form a literary construction composed at some stage dur- 
ing the development of the Isaiah tradition. The theme of the collapse 
of Babylon (Isa 13 and 21) is important, suggesting that the massa' - 
complex dates from the sixth century or later. Not every part of Isa 13- 
23 intrinsically belongs to the complex of massa '-prophecies. Some 
passages are to be regarded as later extensions, such as 19: 16-25 . 431 
Other passages however represent earlier material that was incorpo- 
rated within the literary structure of the massa '-complex. This earlier 
material must be sought within Isa 14, 17, 18-20 and 22. The material 
incorporated within the massa '-complex was probably taken from 
various compilations of prophetic words: the material of Isa 14* 
(14:24-27.28-32) originally belonged to Isa 10*, the material of Isa 
17* (17:lb-3. 12-14) belonged to Isa 6-9*, and the material of Isa 18- 
20*, 22* (18:1-6, 19:lb-4, 20:1-5, 22:15-18) belonged to Isa 28-31*. 
The composers/editors of the massa '-complex took this material from 
other compilations and inserted it, because this material was useful as 
it critically addressed various foreign nations. 



429 This formula further occurs only in Nah 1:1, perhaps in imitation of Isa 13-23. 

430 Babylon 13:1; Moab 15:1; Damascus 17:1; Egypt 19:1; the Wilderness of the 
Sea 2 1 : 1 ; Dumah 2 1 : 1 1 ; the Desert Plain 2 1 : 1 3 ; the Valley of Vision 22: 1 ; Tyre 23 : 1 . 

431 See Blenkinsopp 2000a: 316-320. 
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14:24-27 and 14:28-32 are positioned as an appendix to Isa 13-14. 
Whereas 13:1-14:23 deals with Babylonia (13:1, 19; 14:4, 22), 14:24- 
27 announces the destruction of Assyria, and 14:28-32 contains an 
oracle against the Philistines. The heading 'oracle concerning Baby- 
lon' in 13:1 presents the text that follows as part of the complex of 
massa '-prophecies. 13:2-22 and 14:22-23, directed against the Baby- 
lonians, form an inclusion to 14:4b-21, which is directed against a for- 
eign king. 432 Whereas 13:2-22 and 14:22-23 imply a setting in the late 
Babylonian or Persian period, 433 it is a debated issue whether or not 
14:4b-21 contains an earlier poem that at a later stage was incorpo- 
rated into the complex of 13: 1-14:23. 

Isa 14:4b-20 

The poetic composition of 14:4b-20 has been qualified as a parody on 
the lament for the dead, 434 alluding to a variety of mythical motifs. 435 Its 
theme is the terrible fate of the tyrant. The first stanza tells that the 
tyrant is dead and that the earth rejoices (4b-8). The second (9-11) 
deals with the expected arrival of the tyrant in Sheol. 436 The Rephaim 
state that the tyrant shares their fate (he is dead). The third stanza ex- 
pands on the motif of the king's ascension to heaven and his subse- 
quent downfall (12-15). The fourth stanza forms the climax and 
specifies the terrible fate of the tyrant. The bystanders commenting on 
the tyrant's dead body (14:16-17) may be the kings of the nations 
(Rephaim) in Sheol, who pass their judgement on the tyrant. 437 The 
kings of the nations cast the tyrant from Sheol. He is not allowed to 
stay in their company for he has destroyed his land and killed his peo- 
ple (14:20). The poem concludes by stating that the 'offspring of evil- 
doers', i.e. the offspring of the tyrant, will nevermore be named. The 



432 13:2-22 and 14:22-23 are formulated as divine speech and refer to the Babylo- 
nians in the plural, whereas 14:4b-21 is a poem (not divine speech) addressing an 
individual king. After 14:1-2, an editorial bridge, 14:3-4a introduces the poem. 

433 See Williamson 1994: 158-160. 

434 Shipp 2002: 43. Wildberger 1972-82: 537. For the poetic structure of 14:4b-20, 
see Holladay 1999: 633-645, esp. 641. According to Wildberger (1972-82: 537) and 
Holladay (1999: 635-636) 14:21 is a later expansion. 

435 Shipp 2002: 127; Schopflin 2002b: 309. Shipp (2002: 67-127) demonstrates 
that there is not one particular myth behind this poem, but rather a range of mythical 
themes. 

436 Schopflin 2002b: 305. 

437 Holladay 1999: 642-643. 
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downfall of the tyrant does not end with his death, but with his ejec- 
tion from Sheol, and his name being erased forever. 

The tyrant's fate is worse than that of the kings of the nations in 
Sheol. The Rephaim are buried in splendour but the tyrant is cast 
out, 438 and lies with those bodies without proper burial. 439 The climax of 
the poem is that the tyrant is not just dead, but that his remains be- 
come desecrated. This is of consequence for his position in Sheol: the 
tyrant does not become one of the Rephaim in the netherworld. 440 

The terrible fate of the tyrant has often been connected with the 
violent death of Sargon II on the battlefield in Anatolia in 705 BCE, 441 
but the identification is unconvincing. It requires *|-Qj?n robon to mean 
'you are cast out far away from your grave', which is unlikely. 442 
Moreover, whereas Sargon' s body was not buried because it was lost 
on the battlefield, the dead body of the tyrant is deliberately thrown 
away, cast out in dismay (aan ni.). 443 The poem deals with a foreign 
king who behaved as if he was invincible and immortal. However, 
when sometime after his death his dynasty comes to an end, his body 
is disintered from its royal tomb and the remains are desecrated. 444 Ex- 
huming the buried remains of kings is frequently understood as an act 
of hostility. 445 A clear example of this is found in the inscriptions of 
Ashurbanipal, who narrates that he destroyed the graves of the kings 



438 Shipp 2002: 150. 

439 Shipp 2002: 157. 

440 According to Holladay (1999: 642-643), the phrase 'you are cast out from your 
grave' (14:19) on one level refers to the disinterment of the tyrant's corpse, but on a 
deeper level to the tyrant's ejection from Sheol. 

441 See particularly Ginsberg 1968. Many scholars have adopted this view, among 
them Shipp 2002: 158-163. However, this identification has not met with general 
approval. Wildberger (1972-82: 542-543), listing the various candidates that have 
been put forward, concludes that any identification is uncertain; similarly Schopflin 
2002b: 312. 

442 ~[bti means 'to throw (away)', 'to cast (out)', with ]B 'to throw away from', 'to 
cast (out) from'. The ho. can mean 'to become cast out', said of corpses (cf. Isa 34:3 
Jer 14:16), or 'to be thrown out' (and left), cf. Jer 36:30; Ezek 16:5. Olyan (2006 
425) pointed out that the idiom clearly means 'to be cast from locus A (to locus B)' 
the body of the tyrant is cast from one locus to another (without specific mention of 
the second locus). For the expression 'far away' the verb prn would be used. 

443 According to Schopflin (2002b: 310) the phrase 'clothed with (the slain) those 
pierced by the sword, like a trampled corpse' (14:19) need not refer specifically to a 
battlefield, but more generally to killed bodies that are left unburied (cf. Isa 34:3; Jer 
14:16; 22:19). 

444 This is also the view of Schopflin 2002b: 310: the tyrant at first was properly 
buried but afterwards his grave was desecrated and his body thrown away. 

445 Olyan 2006: 425. 
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of Elam and transported their remains to Assyria in order to deny the 
dead kings repose in the afterlife. 446 Every king, no matter how power- 
ful he was, ran the risk that after his death his remains would be disin- 
tered. This was considered a terrible fate. 447 A similar picture is found 
in Jer 8:1-2, which announces that 'the bones of the kings of Judah ... 
shall be brought out of their tombs ... they shall be like dung on the 
surface of the ground.' 448 The poem states that the tyrant is deliberately 
dishonoured after his death. His dead body is not left on the battlefield 
(like Sargon's) but his remains are cast out from his grave. 

14:4a introduces the tyrant as 'the king of Babylon'. In the end, 
there is no reason for suggesting the poem was not composed from the 
outset as a taunting song concerning a Babylonian king. The poem 
offers ideological criticism or even wishful thinking rather than a de- 
scription of actual events. As ideological criticism from a Judaean 
point of view, it is applicable to various Babylonian kings and cer- 
tainly to Nebuchadnezzar. 449 

14:4-20 belongs to an ongoing tradition of critical address to for- 
eign imperial powers, beginning in the Assyrian period (e.g. 10:5- 
9.13-15), and continuing into later periods (e.g. Isa 37:22-29). As a 
literary composition, the poem clearly differs from the early prophetic 
material within First Isaiah, which goes back to spoken words. 

Isa 14:24-27 

Isa 14 ends with two fragments, 14:24-27 and 14:28-32, loosely at- 
tached to the preceding unit on Babylonia. These two fragments deal 
with Assyria and are to be attributed to the Assyrian period. 14:24-27 
focuses on the certainty of Yahweh's decision. 450 It proclaims that 



446 Olyan 2006: 425. For the passage, see BIWA: 55, A vi 70-76, F v 49-54 and 
241: 'Die Grabstatten ihrer friiheren und spateren Konige ... verwustete und zerstorte 
ich ... Ihre Gebeine nahm ich mit nach Assyrien. Ihren Geistern legte ich Ruhelosig- 
keit auf. Totenopfer und Wasserspenden versagte ich ihnen.' (Borger's translation). 

447 Various inscriptions attest to the fear that the (royal) tomb may be desecrated 
and the remains removed (KAI 14, 5-6.7-12, 226, 6-10; see Olyan 2006: 425). 

448 Cf. also 2 Kgs 23:16. A rather similar fate is announced for king Jehoiakim in 
Jer 22:19: 'With the burial of a donkey he shall be buried; dragged off and thrown out 
(]a "fiti) beyond the gates of Jerusalem.' (cf. Jer 36:30b). Both Isa 14:20 and Jer 
22:17-18 claim that the dead king's remains are desecrated because he tyrannised his 
own people. 

449 See Wildberger 1972-82: 542-543; Gosse 1988: 239; Holladay 1999: 638. 
14:19 "BED is sometimes taken as a pun on his name. However, also Nabonidus could 
be intended, since he is also elsewhere accused of bad treatment of his own subjects 
(cf. Isa 14:20). 

450 Barth 1977: 107. 
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Yahweh as king of the world rules from Zion and governs the interna- 
tional scene. 451 With regard to its theme and vocabulary, it is particu- 
larly close to Isa 10*. 452 At a later stage, it was included in the complex 
of massa '-prophecies, filling the need for a passage against Assyria. 453 

24 Yahweh of Hosts has sworn: As I have designed, so shall it be, and as 
I have planned, so shall it come to pass: 

25 1 will break the Assyrian in my land, I will trample on my mountains. 
His yoke shall be removed from them, his burden from his shoulders. 

26 This is the plan that is planned concerning the whole earth; 
This is the hand that is stretched out over all the nations. 

27 For Yahweh of Hosts has planned, and who will annul it? 
His hand is stretched out, and who will turn it back? 

14:24-27 contains two parts, 14:24b-25 and 14:26-27. Whereas 
14:24b-25 makes clear what Yahweh' s plan is about — the destruction 
of Assyria — 14:26-27 puts this in a perspective of Yahweh' s plans 
concerning the entire world. The two parts are closely related through 
the term nay/fir in 14:24b and 26-27. 454 The transition from Assyria 
(14:24-25) to the whole earth and all the nations (14:26-27) makes 
sense from a traditio-historical point of view. 455 The theme of As- 
syria's downfall, which characterises the seventh-century revision of 
the Isaiah tradition (14:24-27, 30:27-33, 31:4-5.8-9), was based on the 
Jerusalem tradition of Yahweh' s war against the nations that threaten 
Zion (the Volkerkampf-motif). Given this traditio-historical back- 
ground, the motif of Assyria's destruction (14:24-25) and that of 
Yahweh's dealings with 'all the nations' (14:26-27, similarly 8:9-10 
and 17:12-14) essentially belong together. 



451 Barth (1977: 109-117) suggests a connection between 14:26-27, Yahweh's 
outstretched hand, and the poetic refrain in 9:11, 16, 20 (and in 5:25 and 10:4) 'his 
hand is stretched out still', but the expressions are not on the same level. 14:26, Tn 
bs rHBJH, referring to the nations, differs from the refrain in Isa 9, where it is used in 
an absolute sense. In 14:24-27, Yahweh's outstretched hand symbolises the world- 
wide extension of his power: he rules the world. In the refrain of Isa 9, the motif of 
Yahweh's still outstretched hand refers to the continuation of the punishment of Israel 
and Judah. In my view, the motif of Yahweh's outstreched hand, symbolising his 
worldwide authority, was at a later stage applied to Israel and Judah, as to become a 
symbol of Yahweh's punishment of his people. 

452 14:24-27 is often associated with Isa 10*, see Wildberger 1972-82: 568, 572. 

453 Wildberger 1972-82: 566. 

454 Barth 1977: 105. 

455 Contra Clements (1989: 256-257), who attributes 14:24-25 and 14:26-27 to 
two different redactional levels, qualifying 14:26-27 as part of a post-exilic apocalyp- 
tic redaction. 
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Within 14:24-27, verse 25b seems a bit odd, since the context pro- 
vides no referent for the suffixes in Dirbga ('from them') and too 
('from his shoulder'), which ad sensum refer to the people of Judah. 
The clause may be dependent on 9:3 or 10:27a, where the same motif 
occurs (cf. too in 10:27). The intent of the addition then was to expli- 
cate the positive outcome for Judah. 456 

Isa 14:28-32 

The introductory formula urn xoan in 14:28 differs from the standard 
formula used in the complex of massa '-prophecies of Isa 13-23. This 
can be taken as an indication of a different origin. 457 14:28-32 shows 
some traces of elaboration: the dating formula in 14:28 was added at a 
later stage and 14:32 forms an extension to the preceding oracle (both 
elements are discussed below). Moreover, 14:30 interrupts the coher- 
ence of verses 29.31 in several respects. Whereas 14:29 and 31 ad- 
dress the Philistines, 14:30 has a quite different focus. 458 The earliest 
saying consisted of 14:29.31, whereas 14:28 and 32 constitute a first 
revision: 

28 In the year that King Ahaz died this oracle came: 

29 Do not rejoice, all you Philistines, that the rod that struck you is bro- 
ken, for from the root of the snake will come forth an adder, 

and its fruit will be a flying fiery serpent. 

31 Wail, O gate; cry, O city; melt in fear, O Philistia, all of you! 

For smoke comes out of the north, and there is no straggler 459 in its 
ranks. 

32 What will one answer the messengers of the nation? 

'Yahweh has founded Zion, and the needy among his people will find 
refuge in her.' 



456 Cf. Wildberger 1972-82: 566; Barth 1977: 105. However, 14:24-27 is a frag- 
ment which originally may have belonged to a context that did provide a reference for 
the suffixes. 

457 The origin of this passage has been debated. Whereas some, following Duhm 
(1922: 101), suggest a Hellenistic dating of this passage, others have kept to the 
eighth-century dating suggested by 14:28. 

458 14:30 contrasts the fate of the 'poor' and 'needy' (Judaeans?) with the ill fate 
of an unspecified addressee (the Philistines?). The suffix of THUina 'in his ranks' in 
14:31 refers to the subject of 14:29ba, which suggests that originally, 14:31 directly 
followed 14:29. Besides, 14:30 contains various late motifs; see Berges 1998: 146; 
Becker 1997: 272. 

459 MT Ttla, lQIsa" tti»; conj. "nia 'deserter' (cf. Isa 22:3; 21:15) is a possibility; 
see Wildberger 1972-82: 574. 
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The oracle of 14:29.31 fits well into the later part of the eighth cen- 
tury. The warning 'do not rejoice' (rrao bn) occurs elsewhere in the 
context of the ill fate of enemies. 460 Philistia's enemy has fallen, but 
the Philistines should not rejoice, because a new and even harsher 
king shall rule. The exhortation to mourn directed at the gate and the 
city (14:31) is characteristic of city laments; 461 gate and city are, as 
usual in city laments, personified as a weeping lady. 462 Originally, the 
oracular saying did not refer to the death of Ahaz and his succession 
by Hezekiah, but to the death of an Assyrian king and the reign of his 
successor. The qualification of the king as a rod that strikes also refers 
to the Assyrian king in 10:5 and 24. Furthermore, the words, 'for 
smoke comes out of the north, and there is no straggler in its ranks', 
refers to the Assyrian army, not to the Judaean army. The original 
background of the saying is the death of an Assyrian king that could 
have provoked rejoicing among the Philistines. This is likely to refer 
to the death of Tiglath-pileser III (727 BCE), who had campaigned 
against Philistia in 734. 463 Against the hopeful expectation, attributed 
to the Philistines, that Assyria's expansion would have come to an end 
with Tiglath-pileser' s death, the oracle announces that the Philistines 
will be oppressed even harder by Tiglath-pileser' s successor. 464 This 
announcement came true, at first, in 720 with Sargon's campaign to 
the West. 

The oracle 14:29.31 can be related to 28:1-4 and 10:5-9.13-15, 
10:24-25 and 10:27b-32. 14:29.31 and 28:1-4 seem to contain an- 
nouncements to be dated some time before Sargon's campaign of 720 
and the final downfall of Samaria. The early material within Isa 10* 
looks back at the events and condemns Assyria for having exceeded 
the order given by Yahweh. Whereas in 28:1-4 and 14:29-31 the per- 
spective is on Assyria's dealing with other nations, Ephraim and the 
Philistines, in the prophecies of Isa 10* Judah's involvement in As- 
syria's imperialism is taken into account. 

14:28, the introduction to 14:29.31 indicates a revision of the ora- 
cle. The phrase 'In the year King Ahaz died this oracle came', sug- 



460 Ps 35:19, 24; Prov 24:17; Hos 9:1; Ob 1:12; Mic 7:8. 

461 Dobbs-Allsopp 1993: 133. 

462 This may explain for "ii?m (masculine) addressed with a feminine imperative. 

463 Wildberger 1972-82: 578-579. 

464 If 14:29ba and 29b(3 are parallel, the 'adder' and 'flying fiery serpent' both re- 
fer to the successor of Tiglath-pileser (Wildberger 1972-82: 581). Alternatively, the 
snake, adder and flying fiery serpent may refer to a sequence of three Assyrian kings. 
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gests that the oracle deals with the death of Ahaz, and points to Ahaz's 
successor Hezekiah. This is a Judaeo-centred interpretation of the ora- 
cle, which originally referred to the death of Tiglath-pileser. It repre- 
sents a revision of the original saying, which presumably imitated the 
introductory dating of Isa 6:1. 14:32 probably is on the same level as 
14:28, adding a new dimension to the earlier oracle. 14:32b evidently 
reflects the Zion ideology and fits a seventh-century revision (see 
chapter 6.1.6). 14:28-32 forms a revision of an earlier oracle 
(14:29.31). Whereas the oracle announces the harsh rule of Tiglath- 
pileser successor, in its Judaeo-centred revision it implies Judah's 
dominance over Philistia. The revision makes sense, since in 705-701, 
Ahaz's son Hezekiah did act to some extent as overlord of Philistia 
(see chapter 4.1.7), as is implied by 14:28. Furthermore, the image of 
Zion as a place of special protection resembles the ideology of the 
Hezekiah stories concerning 701 (see chapter 6.1.2). 

14:24-27 and 14:28-32 are likely to belong to the seventh-century 
revision of the Isaiah tradition, and can be connected with Isa 10:5- 
11:5. 

2.3.5 Isaiah 17* 

Isa 17:1-3 

The heading poa^ xtsn (17:1a) suggests that what follows is part of the 
complex of massa '-prophecies. However, since 17:lb-3 deals with 
Aram and Ephraim, this may go back to an earlier prophetic word. 
This is confirmed by the identification of the oracle in 17:3 as dnj. 
17:1-3 (as 19:1-4, below) is likely to contain an earlier ne'um-ovacle, 
which has been incorporated into the massa '-complex through the ad- 
dition of the introductory formula pimn xea. The oracle begins with 
rnn (17:1b, cf. 19:1b), which is paralleled in ne'um-oracles, not in 
massa '-prophecies. 465 Thus, it is likely that 17:lb-3 (as 19:lb-4) pre- 
dated the complex of massa '-prophecies. 

The text of 17:lb-3 MT is particularly obscure. In particular the 
expression 'the cities of Aroer are deserted' (MT 17:2a) is dubious as 
Aroer is a city name itself and no city Aroer is known close to Damas- 
cus. 466 17:2, although obscure, deals with the Aramaean cities: they 



465 E.g. Jer 1:15, 1:18-19, 5:15, 8:17, 9:24. 

466 I follow the emendation ~iv '12 mj; Hint:? 'her cities are forever deserted' 



Wildberger 1972-82: 635. 
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will be deserted and become places for flocks. The final clause is 
probably a later addition, as it turns away from the cities, and qualifies 
the flocks, 'they will lie down undisturbed.' The first line of 17:3 
clearly announces the end of the kingdoms of Ephraim and Aram. The 
second part 'the rest of Aram will be like the glory of the Israelites' is 
obscure. It is not a parallelism (as is the first line of 17:3) and may be 
a later addition. 467 17:lb-3a announces disaster for Aram and Ephraim: 

lb See, Damascus is about to cease to be a city, and to become a heap of 
ruins. 468 

-' Her cities will be deserted for ever, and become places for flocks. 
3 * The fortress will disappear from Ephraim, the kingdom from Damas- 
cus, says Yahweh of Hosts. 

The announcement resembles the oracles of 7:4-9a, 14b. 16 and 8:1-4. 
Therefore, 17:lb-3a is best situated in the later part of the eighth cen- 
tury as well, probably during the Syro-Ephraimitic crisis. 469 

Isa 17:12-14 

17:12-14 can be regarded as an early commentary to 17:1-3, compara- 
ble to the way in which 8:9-10 comments on the prophetic oracles of 
7:4-9aand 14b. 16. 4 ™ 

12 Woe, thunder of many peoples, they thunder like the thundering of the 
sea, and roar of nations, they roar like the roaring of mighty waters ! 

13 The nations roar like the roaring of many waters. 471 

But he will rebuke them, and they will flee far away, chased like chaff 
on the mountains before the wind and whirling dust before the storm. 

14 At evening time, lo, terror! Before morning, it is gone. 

This is the fate of those who despoil us, and the lot of those who plun- 
der us. 

17:12-14 resembles 8:9-10 in various respects. Both comment on pro- 
phetic oracles against Aram and Ephraim. Furthermore, in both cases 
the motif of the Volkerkampf is used to comment on the destruction of 
the enemies. This motif depicts the enemies as posing a threat against 



467 Becker 1997: 274. 

468 jy[-p ,jj^ (hapax legomenon) is slightly dubious. Since 'B means 'ruin' (Ps 79:1; 
Jer 26:18; Mic 1:6), the reading , B I 7 'into a ruin' may be preferable. 

469 Wildberger 1972-82: 645. : 

470 The rest of Isa 17 consists of later extensions marked by redactional formula 
and later motifs. Becker (1997: 274-275) argues that 17:4-6 is late ('Jacob', 17:4, 
refers to Israel as a whole, 'das gesamte Gottesvolk'). Cf. the redactional formula in 
17:4, 5, 7, and 9. 

471 This phrase is often regarded as a later addition; Wildberger 1972-82: 664. 
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Jerusalem and Judah, but, as is implied by the tradition of the Volker- 
kampf, their actions are frustrated by Yahweh, who destroys them. 
8:9-10 and 17:12-14 are particularly close to passages from First 
Isaiah that deal with the destruction of Assyria. 

2.3.6 Isaiah 18-22* 

The earliest layer of Isa 18-22 consists of material that reflects Isaiah's 
opposition to the alliance with Egypt against Assyria. This material in 
many respects resembles the early material within Isa 28-32, consist- 
ing of polemic sayings that reflect Isaiah's position. 472 The early mate- 
rial was of interest to the editors/composers of the massa '-complex, 
since it related to Cush (18*, 20*) and Egypt (19*, 20*). The early 
material included an oracle against a Judaean official (22:15-18) in 
which the same mentality was condemned that in 22:1-14, part of the 
massa '-composition, functions as an explanation for the fall of Jerusa- 
lem. 

Isa 18:1-6 

The passage 18:l-6, 473 is likely to consist of eighth-century prophetic 

material in a revised form: 

1 Woe, land of whirring wings, 474 in the region of the rivers of Cush, 475 

2 which sends envoys by the Nile 476 in vessels of papyrus on the waters ! 
Go, you swift messengers, to a nation tall and smooth, to a people 
feared near and far, a nation mighty and conquering, whose land the 
rivers divide. 

3 All you inhabitants of the world, you who live on the earth, when a 
signal is raised on the mountains, look! When a trumpet is blown, lis- 
ten! 

"For thus Yahweh said to me: I will quietly look from my dwelling 
like clear heat in sunshine, like a cloud of dew on the day of harvest. 477 



473 



Jenkins 1989: 248. 

18:7 is a later extension, which gives a twist to 18:1-6, see Wildberger 1972- 
82: 681, and particularly Blenkinsopp 2000a: 311. 

474 Or 'boats'; cf. Wildberger 1972-82: 679: 'gefliigelte Boote'. 

475 Wildberger 1972-82: 679: 'im Umkreis der Strome von Kusch'. 

476 d; here in all likelihood refers to the Nile (cf. Isa 19:5; Nah 3:8). 

477 MT T3j? nn may be a corruption of TSj? cr; en, due to the preceding clause 
(various manuscripts and some of the versions attest the reading Di\ see Wildberger 
1972-82: 681). 
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5 For before the harvest, when the blossom is over and the flower be- 
comes a ripening grape, he will cut off the shoots with pruning hooks, 
and the spreading branches he will hew away. 

6 They shall all be left to the birds of prey of the mountains and to the 
animals of the earth. And the birds of prey will summer on them, and 
all the animals of the earth will winter on them. 

18:l-2aa can be identified as a prophetic woe-saying against Cush: 
'Woe, land of whirring wings, in the region of the rivers of Cush, 
which sends envoys by the Nile in vessels of papyrus on the waters!' 
This probably is an eighth-century woe-saying, condemning Cush, i.e. 
the rulers of the Cushite (25 th ) dynasty over Egypt, for their political 
plotting. What follows is an extension to the saying, since no longer 
are the Cushites addressed. Whereas the woe-saying is directed at 
Cushite envoys (o , T-0 travelling in vessels of papyrus, the following 
passage addresses 'swift messengers' (c^p caK^o) that come to the 
Cushites for negotiation, since the description in 18:2 of 'a nation tall 
and smooth' in all likelihood characterises the Cushites. 478 Whereas the 
'swift messengers' could be interpreted as being Judaeans, negotiating 
for military aid against Assyria, in the period 705-701 BCE, 18:3 ex- 
plicitly broadens the perspective. The signal and trumpet blast in 18:3 
are indications of military action, and the address to the whole world, 
suggests that the passage indicates a battle between mighty nations. 
18:4-6 deals with the outcome of the battle. First it is stated that Yah- 
weh, like clear heat or a cloud of dew, hangs above the international 
playground and watches. 18:5 explains that Yahweh not only watches 
the battle, but also intervenes: 'he will cut off the shoots, and hew 
away the spreading branches'. The result is that they, i.e. the fighting 
parties, together (nrr) will be left to birds of prey and wild animals 
(18:6). 

18:1-6 is marked by two perspectives. The first is characteristic of 
the eighth-century prophetic material, the second of the seventh- 
century revision of the earlier material. According to the eighth- 
century perspective the Cushites are condemned for their diplomatic 
plotting against Assyria. This relates to the controversy of 705-701, 
whether or not Judah should rebel against Assyria while trusting 
Egypt ruled by the Cushite dynasty. The eighth-century material has 
been revised into an international perspective, which addresses all the 
people of the world to attend to how Yahweh cuts down the military 



See Wildberger 1972-82: 689; Blenkinsopp 2000a: 309-310. 
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powers. The armies that are cut down are not explicitly identified, but 
in my view not only the Egyptians and Cushites are implied, but also 
the Assyrians. From a late seventh-century perspective, 18:1-6 makes 
clear that Yahweh eliminates the military powers of the world, includ- 
ing Assyria. The image used in 18:5b parallels that of 10:33-34, where 
it refers to the destruction of Assyria. 

According to 18:5, the destruction of the aggressors will happen 
soon, 'before harvest'. This motif of imminence occurs in the early 
prophetic announcements (7:16, 8:4, 10:25 and 28:4), and is echoed in 
the seventh-century revision (17:14, 18:5). 

Isa 19:1-4 

As in 17:1-3, the heading onsp xaa in 19:1 was added secondarily in 
order to incorporate the ne'um-oiac\e into the complex of massa' - 
prophecies (cf. 17:1-3 above). 19:lb-4 contains a ne'um-oracle that in 
all likelihood predated the massa '-complex. 479 

lb See, Yahweh is riding on a swift cloud and comes to Egypt; the idols 
of Egypt will tremble at his presence, and the heart of the Egyptians 
will melt within them. 

2 I will stir up Egyptians against Egyptians, and they will fight, one 
against the other, neighbour against neighbour, city against city, king- 
dom against kingdom; 

3 the spirit of the Egyptians within them will be emptied out, 
and I will confound their plans; they will consult the idols 

and the spirits of the dead and the ghosts and the familiar spirits; 

4 1 will deliver the Egyptians into the hand of a hard master, 480 

a fierce king will rule over them, says the Sovereign, Yahweh of Hosts. 

19:lb-4 pictures a chaotic situation in Egypt. The passage focuses on 
the Egyptians in general. The context is probably the same as for the 
rest of the early material within Isa 18-22*, the situation of 705-701 
BCE. 481 The oracle implies that the anti-Assyrian politics will lead to 
disaster for the Egyptians. The 'hard master' and 'fierce king', in 19:4, 



479 The rest of Isa 19 probably is of a later date; 19:5-15 may have been composed 
as part of the massa '-complex, and 19: 16-25 consists of a series of very late additions. 

480 The plural cnx is taken ad sensum as having singular meaning (see JM § 
148a). 

481 The fact that the Cushite kings are not mentioned in 19:lb-4 does not mean 
that it must refer to the period before the Cushite rule over Egypt. Although the 
Cushite kings in the eighth and seventh century ruled as the overlords of the Egypt, 
the various Egyptian kings ruled their city-states as vassals of the Cushite overlords. 
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refers to the Assyrian king. 482 Whereas the original oracle may have 
referred to Sennacherib as the conqueror of Egypt, only his son and 
grandson achieved this (see chapter 4.2.4). 

Isa 20* 

20:1-6 looks like a story about Isaiah, comparable to Isa 7:1-17 and 
Isa 36-39. This is supported by the designation 'Isaiah the son of 
Amoz' (20:2), which, apart from the headings in 1:1, 2:1 and 13:1, 
only occurs in stories concerning Isaiah. 483 Furthermore, Isa 20 con- 
tains terminology that corresponds to prophetic stories from the books 
of Kings, such as the expression -pa mrr nai, 'Yahweh spoke through 
x\ followed by a name and/or a title (20:2). 484 This phrase combined 
with the title nay, 'servant' (20:3) occurs only in the books of Kings. 485 
For this reason, Blenkinsopp and Williamson have argued that Isa 20, 
together with Isa 7:1-17 and Isa 36-39, are to be seen as 'Deuterono- 
mistic narratives' about Isaiah's involvement in various major politi- 
cal affairs of his time, which were incorporated into the book of 
Isaiah. 486 Against this assessment however is the fact that each of the 
'narratives' concerning Isaiah contains earlier material. In the case of 
Isa 36-39, the so-called B 1-story (36:l-37:9a.37-38) predates the pre- 
sent narrative complex. 487 Isa 7:1-17, furthermore, is a composition 
that incorporates earlier prophetic material. Finally, as I will argue, Isa 
20 includes an earlier report. 20:1-6 contains various indications of 
literary elaboration. I will discuss the three main elements of its liter- 
ary reworking. 

1) 20:1 begins with a dating, which resembles 6:1 and 14:28. The 
three datings have a similar beginning: raoa followed by an infinitive 
construct as a dating: 6:1 'in the year that King Uzziah died' (raoa 
nia); 14:28 'In the year that King Ahaz died' (nin raoa); 20:1 'In the 
year that the tartanu came to Ashdod' (xa rotfa). In 6:1 and 14:28 the 
temporal clause, is followed by a main clause, which introduces the 
subsequent unit: Isaiah's vision (6:1-8) and the prophecy against the 
Philistines (14:29.31). Both the vraw-consecutive nxnxi in 6:1 (T saw 



482 Wildberger 1972-82: 708. 

483 2 Kgs 19:2, 20; 20:1 (Isa 37:2, 21; 38:1), 2 Chron 26:22, 32:20, 32. 

484 Cf. 1 Kgs 8:53, 56; 12:15; 14:18; 15:29; 16:7, 12, 34; 17:16; 2 Kgs 9:36; 
10:10; 14:25; 17:23; 21:10; 24:2. 

485 1 Kgs 8:53, 56; 14:18; 15:29; 2 Kgs 9:36; 10:10; 14:25; 17:23; 21:10 and 24:2. 

486 Williamson 2004: 185; Blenkinsopp 2000a: 321-322; Blenkinsopp 2000b. 



1N7 



Goncalves 1986. 1 deal with 2 Kgs 18-19 (Isa 36-37) in chapter 6.1.2. 
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the Lord') and the perfect rrn in 14:28 ('this oracle came'), produce a 
main clause in the past tense. The case of 20: 1-2 is somewhat compli- 
cated. The dating of 20:1a pinpoints Yahweh's order to Isaiah (20:2) 
in the year of the Assyrian campaign against Ashdod. In the present 
text however the temporal clause of 20:1a is followed by the main 
clause 'he (the tartanu) besieged Ashdod and captured it'. 488 This main 
clause is unexpected and has no apparent function within 20:1-6. In 
order to maintain the connection with the dating, 20:2 had to begin 
with a second temporal clause, 'at that time'. This complicated con- 
struction points to literary elaboration. 20:1-2 presents a dating for- 
mula in a reworked form. The original dating probably was: 'In the 
year that the tartanu, being sent by King Sargon of Assyria, came to 
Ashdod, Yahweh spoke to Isaiah' (mrr na^). This dating closely re- 
sembles that of 6:1 and 14:28, with the only difference that an impor- 
tant moment in Isaiah's prophetic activity is dated to the year of an 
Assyrian campaign rather than to the year of the death of a Judaean 
king. The reason for this may simply be that no Judaean king died in 
this period. The dating of 20:1-2* originally introduced a report of a 
symbolic act, 20:1-5. The elaboration of 20:1b, 'he besieged Ashdod 
and conquered it', added a narrative element. 489 Subsequently, the tem- 
poral adverbial jonn nya had to be added in 20:2, because lb disrupted 
the original connection between the dating and Yahweh's order. 

2) A second mark of later reworking is found in the expression 
}>i»x"|a iiracr -pa in 20:2. Yahweh's speaking through (-pa) a prophet, 
or prophets, is a stock phrase from the books of Kings. In this case 
however Yahweh does not speak through Isaiah, but to him. 

3) A final indication of later reworking is found in 20:5 and 6, 
which present a double reaction. Both describe the reaction of those 
who trusted Egypt and Cush. 20:6 is likely to be a later addition. The 
'inhabitants of this coastland' are in all likelihood the Philistines. In 
this way, 20:6 forms a deliberate inclusion with 20:1 in a reworked 
shape: the siege of Ashdod and the reaction of the Philistines. Fur- 
thermore, thanks to the reaction of the Philistines, 20:1-6 fits the com- 
plex of massa '-prophecies concerning the foreign nations. 



488 The combination of nxh (ni.) and ~ab is a common way to describe a success- 
ful siege of a city ('to besiege and capture it'). 

489 20:1-2 is often translated as one sentence. However, 20:1b must be read as a 
main clause, since there is no finite form in 20:1a of which the consecutive forms of 
20:1b could be the continuation (see JM § 118/ and 166/). In 20:2 a new sentence 
begins. 
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As in the case of Isa 7:1-17, the later literary reworking added a 
narrative imprint to earlier material. The views of Williamson and 
Blenkinsopp of Isa 7, 20 and 36-39 as a series of stories on Isaiah is 
right to the extent that the literary reworking of Isa 7 and 20 seems to 
echo the narrative complex of 2 Kgs 18-20 (Isa 36-39). However, 7:1- 
17 and 20:1-6 in their core are not stories about Isaiah, but contain 
early material reflecting Isaiah's prophetic activity. The earliest ver- 
sion of Isa 20, probably was, more or less, the following: 

'* In the year that the tartanu, commissioned by King Sargon of Assyria, 

campaigned against Ashdod, 

2 * Yahweh spoke to Isaiah: Go, and loose the sackcloth from your loins 

and take your sandals off your feet. 

3 * And Yahweh said: Just as Isaiah has walked naked and barefoot for 

three years as a sign and a portent against Egypt and Cush, 

4 * so shall the king of Assyria lead away the Egyptians as captives and 

the Cushites as exiles, both the young and the old, naked and barefoot. 

5 And they shall be dismayed and confounded because of Cush their 

hope 490 and of Egypt their boast. 

20:1-5* probably is an early report that reflects a symbolic act per- 
formed by the prophet. It is imaginable that a prophet really did this. 
More importantly, the symbolic act as described in 20:1-5* has some 
important similarities with 8: 1-4 and 30:6-8: a public act performed by 
Isaiah bearing a political message. As in the case of 8:1-4, the most 
important part of the report is the divine announcement of destruction 
(8:4). Moreover, the message of 20:1-5* is wholly consistent with 
Isaiah's preaching as found within Isa 28-31. Especially in 30:l-5*.6- 
8 and 31:1.3a, the prophet makes clear that trusting on Egypt is point- 
less. 20: 1-5* is a report of a symbolic act which belongs to the earliest 
stage of the Isaiah tradition. The prophet Isaiah may well have actu- 
ally performed such an act around 712-711 BCE, in order to warn the 
Judaeans against trusting Egypt for assistance against Assyria. 

As Isa 18* and 19:lb-4, 20:1-5* is particularly related to the early 
prophetic words within Isa 28-31. It focuses, however, on a slightly 
earlier period: whereas the critical prophetic sayings of Isa 28-31* 
(and Isa 18*, 19:lb-4, 22:15-18) directly relate to the controversy of 
705-701, 20:1-5* refers to the rebellion of Ashdod (713-711 BCE). In 
this way, 20:1-5* prefigures the controversy of 705-701. 



MT DBan; lQIsa" nrmn is probably lectio facilior. 
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Isa 22:1-14 

Although the core of 22:1-14 is traditionally attributed to Isaiah and 
believed to be connected with the situation of 701 BCE, 491 I hold that 
22:1-14 even in its earliest version reflects the events of 586 BCE. 492 
As has been pointed out by Dobbs-Allsopp, the view that 22:lb-2 and 
22:12-14 describe Jerusalem's situation after the Assyrian retreat of 
701, 493 has to be rejected. 22:lb-2 and 22:12-14 contain a motif of re- 
versal, which is characteristic of city laments. 494 22: lb does not suggest 
that the city is currently jubilant, but poses the (rhetorical) question of 
why the city that used to be joyful now has gone up to the housetops. 
This is not an expression of joy, 495 but as in 22: 12 an act of lament and 
mourning in reaction to the utter destruction. 496 The motif of the glori- 
ous and jubilant city (22:2, 13) establishes a contrast of past joy versus 
present grief because of destruction. 497 22:1-2 contrasts the former 
happiness of Jerusalem with its present grief. The flight of the leaders 
(22:3) is paralleled in Lam 1:6 and 2:9. 498 The expression 'daughter of 
my people' ("raj? na) in 22:4 is further attested only in Jeremiah and 
Lamentations. 499 The destruction (no) of Jerusalem is closely paralleled 
in Lam 2:11b, 3:48, and 4:10b ("no). According to 22:5, Yahweh car- 
ries out destruction, with Elam and Kir as his instruments (22:6). This 
explains the author' s expression of amazement about the lament of the 
people: the destruction is the will of Yahweh (22:2b). 22:8 states that 
Yahweh withdrew his protection (too) from Judah, leaving her open to 



491 22:8b-l 1 is often regarded a later elaboration implying the fall of Jerusalem in 
586. For further reductions of the supposed Isaianic core, see Clements 1980a: 182; 
Kaiser 1983: 113-114; Vermeylen 1977-78: 339. 

492 See Barthel 1997: 268. 

493 Clements 1980a: 183: in 22:1-3 and 22:12-14 Isaiah rebukes the people of Je- 
rusalem who are rejoicing because of their escape from the Assyrians. 

494 Dobbs-Allsopp 1993: 38-41, 168-169. 

495 Contra Clements 1980a: 183. 

496 See also Isa 15:3 and Jer 48:38. Cf. Sargon's inscription concerning his cam- 
paign against Urartu of the threat posed to the city Musasir (a city conquered by Sar- 
gon), Mayer 1983: 102-103, lines 343-344: 'Uber diese Stadt liefi ich wie d Addu das 
fiirchterliche Gebrull meiner Truppen erschallen (...). Seine Leute, die alten Manner 
und die alten Frauen stiegen auf die Dacher ihrer Hauser und weinten laut und bitter- 
lich' (Mayer's translation). 

497 Dobbs-Allsopp 1993: 38-40. See the list by Dobbs-Allsopp 1993: 180: Isa 
13:19; 22:2; 23:7; Jer 48:2; 49:25; Lam 2:1b, 15c; Ezek 26:17; 27:3; Zeph 2:15; Nah 
2:8a. 

498 Cf. Dobbs-Allsopp 1993: 74. 

499 Jer 4: 11, referring to Jerusalem (cf. 4: 14); 6:26; 8: 11, 19, 21, 22, 23; 9:6; 14:17 
and Lam 2:11; 3:48; 4:3-10. 
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enemy attack. 500 A parallel may be found in Lam 2:3, 'he has with- 
drawn his right hand from them in the face of the enemy' . 

22:1-14, as 29:1-4, emphasises that it is Yahweh who carries out 
the destruction of his city Jerusalem. 22:14 presumably refers to 6:9- 
11. The phrase 'Yahweh of Hosts has revealed himself in my ears' 
OjTxa n'pMi) refers to the vision of Isaiah, from the perspective of the 
reworking of 6:9-1 1. The phrase 'this iniquity will not be forgiven you 
until you die' (^narna), resembles 6:11, 'until (is?) cities lie waste ...'. 
Jerusalem is addressed as the once glorious city, whose inhabitants led 
a careless life. They have come to an end by Yahweh' s attack: the fall 
of the city is explained as Yahweh' s work. This in all likelihood refers 
to the fall of Jerusalem in 586 BCE. 

Isa 22:15-18 

The unit of 22:15-25 contains many indications of intensive elabora- 
tion, even if the latest expansions to this passage, verses 24-25, are not 
taken into account. 501 First, the oracle is doubly addressed: 'to this 
official' and 'to Shebna, head of the palace', (22:15), and has a double 
announcement: 'death in exile' (22:17-18) and 'discharge' (22:19). 
Furthermore, Shebna' s discharge as head of the palace and Eliakim's 
succession (22:20-23) probably relates to 2 Kgs 18-19 (Isa 36-37). 502 
In order to explain the composite text of 22:15-23, I suggest the fol- 
lowing developments. 

1) Originally, an oracle was addressed to nrn pon 'this official', an 
unnamed recipient. The man is reproached for his light-heartedness, 
and the oracle announces his death in exile. The essence of the oracle 
lies in the contrast between the threefold ns 'here' of the accusation 
and the twofold nao 'there' of the announcement. 2) A first develop- 
ment probably was the designation suae bs, which aimed to present the 
whole oracle as 'concerning Shebna'. 503 This probably is an early 
identification, which may be adequate. 3) A subsequent development 
consisted of a literary reworking of the oracle. The reason for this 
probably was that the oracle had not come true and was reshaped in 
order to show that it in fact had come true. Originally, the oracle an- 
nounced that the addressee, a high official of Jerusalem, would die in 



500 Dobbs-Allsopp 1993: 143. 

501 Cf. Willis 1993: 394-399. 

502 2 Kgs 18:37; 19:2; Isa 36:3, 22; 37:2. 

503 Clements 1980a: 187-188. 
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exile in Assyria. However, Jerusalem was not captured in 701, nor 
was the official in question deported. This provoked a reworking, con- 
sisting of two steps. First, a new announcement was added in 22:19: 
Shebna would be discharged from his position. 504 Part of this rework- 
ing was the transposition of the designation watf by at the end of 22:15 
and the addition of the function rvan by "itfx. 505 This resulted in the text 
of 22:15-19 as we have it, an oracle, which indirectly is 'proven' by 
the story of Hezekiah in 2 Kgs 18-19 (Isa 36-37). There, Eliakim is 
designated 'head of the palace' and Shebna takes the lower position of 
secretary. In other words, the Hezekiah story 'confirms' that Shebna 
was discharged from his function as head of the palace, as announced 
by the oracle in its reworked form (22:15-19). The second step was to 
strengthen the connection with the Hezekiah story by the addition of 
22:20-23. These verses state that Eliakim takes over Shebna's position 
as head of the palace. 

The identification of the addressee as Shebna probably occurred at 
an early stage, during the Assyrian period. The further reworking of 
the oracle probably dates to a later stage, since it reflects the impor- 
tance of the Hezekiah narratives of 2 Kgs 18-19 (Isa 36-37) for the 
ongoing development of the Isaiah tradition. However, it cannot be 
excluded that this reworking had already taken place in the seventh 
century. The earliest oracle probably was the following: 

15 * Thus says the Lord Yahweh of Hosts: Come, go to this official (and 

say): 

16 * What do you think you are doing here (ns), 506 

and whom do you think you can rely on here (ns), 

that you have cut out a tomb for yourself here (ns)? 507 

17 Look, Yahweh is about to hurl you away violently, O mighty man! 
He will seize firm hold on you, 

18 whirl you round and round, and throw you like a ball into a wide 
land. 508 



504 The announcement of 22: 19, T will thrust you from your office, and from your 
station I will cast you down', is formulated as a divine word in the first person, con- 
trary to the earlier announcement in 22:17-18. See Willis 1993: 390-391. 

505 Wildberger 1972-82: 833. x:2ti by has a strained relation with the preceding 
ntn ]3bn bx Na. Willis (1993: 378-381) presents examples showing that bx and by are 
used interchangeably, but the difficulty is not so much with the two prepositions as 
with the two different titles. 

506 Cf. Judg 18:3; 1 Kgs 19:9, 13 for the same question. 

507 22:16b, 'hewing out on a high place his tomb, cutting in the rock a habitation 
for himself, looks like an explanation of 22: 16a, and is likely to be a later addition. 
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There (nan) you shall die, and there (nati) your splendid chariots shall 
lie, oh you disgrace to your master's house! 

The deeds described in 22:16-17 are presented not as a ground for 
punishment, 509 but as a demonstration of the addressee's fundamental 
misconception. He thinks he will die in peace in his own country, but 
the prophet opens his eyes: the politics he supports will lead to a vio- 
lent reaction of Assyria and end with his deportation. He will die in 
exile. This appears from the exclamation nan at the beginning of the 
announcement, which functions to draw attention to something not 
expected. 510 The addressee is rebuked for his light-heartedness: the 
man expected to be safe and to enjoy a peaceful lifetime and die at 
home, as appears from the fact that he made a tomb for himself near 
Jerusalem. The prophet however tells him differently: he will be taken 
away in captivity and die far from home. The key to understanding the 
oracle lies in the contrast between 'here' (ns) in 22:16-17, and 'there' 
(rrata) in 22:18. The foreign country, described in 22:18 as a widely 
extended land, is Assyria. The background is the Assyrian policy to 
deport the political elite of a rebellious nation in order to break local 
resistance. 511 

The oracle is closely related to the early words within Isa 28-31*, 
which also criticise the anti- Assyrian politics advocated by Judah's 
political leaders during the reign of Hezekiah (in particular 705-701 
BCE). The oracle announces the disastrous outcome of this politics of 
rebellion: these politicians will not enjoy a peaceful lifetime and 
death, but will be brought to Assyria in captivity. 512 The identity of the 
recipient of this oracle (urn pbn) cannot be established with certainty. 
The expression "^ras ninsnn 'your splendid chariots' suggests that it 



508 Literally 'in a land wide to both hands (sides)'. Willis (1993: 386-389) offers 
an alternative reading of the end of verse 17-18: 'Yea, he will roll you up tightly, he 
will wrap you up like a turban, he will throw you like a ball into a wide land'. 

509 Contra Barton (1995: 47-48), who suggests that the 'patrician' Isaiah con- 
demned the 'social climber' Shebna for acquiring a family grave in Jerusalem to 
which he had no right. 

510 See Wildberger 1972-82: 642, with regard to Isa 17:1b. 

511 See Wildberger 1972-82: 790-791; cf. 2 Kgs 17:6; Amos 7:17; Isa 28:14-18. 

512 A similar announcement is directed against the Judaean king Coniah in Jer 
22:20-30 (esp. 22:26): T will hurl (bia hi.) you and the mother who bore you into 
another country, where you were not born, and there you shall die (inmn Dtii)'. This 
refers to Coniah's deportation to Babylonia. The situation resembles that of Isa 22:15- 
18: anti-Assyrian or anti-Babylonian rebellion leads to deportation of the ruling class 
(cf. also Amos 7:17). 
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refers to an important official. It is possible that the characterisation of 
the oracle as x:aai by 'about Shebna', is adequate. 

2.3.7 The Later Perspective: Isaiah 1:4-8 

In the discussion of Isa 6-8 and Isa 28-32, 1 have argued that the earli- 
est material was reworked into a literary complex best situated against 
an exilic background. This same, exilic, perspective is also present in 
the rest of First Isaiah. In order to accentuate the distinctive profile of 
the later literary reworking, I discuss 1:4-8. 

1:4-8 is usually regarded as Isaianic and believed to be connected 
with the situation of 701 BCE. 513 Ben Zvi has however challenged this 
view, by arguing for a later, exilic, dating of this passage. 514 First, Ben 
Zvi suggests that the terminology used in 1:4-9, such as nno (hi.) in 1:4 
and ]T3 mm 1:8 indicates a post-Isaianic date (although he agrees that 
this alone is not decisive). 515 To this can be added that the main con- 
cepts in 1:4-8 are Israel's sin (1:4) and utter destruction as their pun- 
ishment (1:6). This closely resembles the literary reworking of Isa 6-8 
and Isa 28-32. 516 The main terms used for Israel's sin 517 and for Yah- 
weh's punishment 518 occur elsewhere particularly in contexts dealing 
with the disasters brought about by the Babylonians. 519 Second, Ben 
Zvi argues that the assumed correspondence between 1:4-8 and the 
events of 701 is far from clear. 520 His arguments can be strengthened 
by the following consideration. In particular 1:8 is believed to de- 
scribe the situation of 701: 'Daughter Zion is left behind like a cottage 
in a vineyard, like a garden hut in a cucumber field, like a besieged 



513 For the adherents of this position, see Ben Zvi 1991: 95-97. 

514 Ben Zvi 1991:98-111. 

515 Ben Zvi 1991: 98-103, nntc hi. cf. Deut 4:16, 25; 31:29. Ben Zvi also points 
out that 1:9a is particularly close to Ps 94:17, mostly dated to the post-exilic period. 
However, 1:9 may be a later addition to 1:4-8. 

516 Isa 1:7 is closely connected with 6:1 1; Van Peursen 1996: 101. 

517 I.e. to forsake and despise Yahweh (ars; po; cf. 1:2, to rebel against Yahweh, 
bb)b), to desert (lit), apostasy (rno). 

518 I.e. to strike (re:), wounds (nsa). 

519 In particular the books of Jeremiah and Ezekiel, and in the Pentateuchal tradi- 
tions concerning the disobedient people and their punishment by Yahweh. Cf. the 
motif of the strangers consuming the produce of the fields, occurring in Deut 28:49-5 1 
and Jer 5:17. Van Peursen (1996: 101-103) points at connections between Isa 1:2-9 
and Lev 26 and Deut 28-32. 

520 Ben Zvi 1991: 103-107. 
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city.' 521 It is held that this refers to Jerusalem, which was besieged but 
not taken in 701, whereas most of Judah was overrun by the Assyr- 
ians. However, Dobbs-Allsopp has argued that the point of the simile 
is not that Jerusalem has been spared, but that the ravaging of the en- 
emy left the city in ruins. 522 Parallel expressions from city laments 
make clear that the image of Jerusalem as a 'cottage' and a 'garden 
hut' does not indicate its survival but its downfall. 523 In the lamentation 
for Ur, for instance, the destruction of the sanctuary is described as 
follows: 'My house established by a faithful man, like a garden hut 
indeed was thrust on its side. My faithful house (...) like a tent, like a 
pulled-up harvest shed, like a pulled-up harvest shed indeed was ex- 
posed to wind and rain.' 524 The 'garden hut' and 'harvest shed' are 
temporary structures used during harvest time. The destroyed sanctu- 
ary is thus compared to 'dilapidated structures', abandoned after the 
harvest. 525 Jerusalem, once a proud and strong city, has become some- 
thing 'akin to a frail garden hut, deteriorating after the harvest'. 526 Af- 
ter the siege, to be understood as Yahweh's punishment, the city is 
ruined and abandoned like a garden hut after harvest. 527 

This interpretation of 1:8 is supported by the use of the term 
'daughter Zion', particularly at home in the book of Lamentations. 528 A 
final argument for connecting 1:4-8 with the destructive events of the 
early sixth century has been formulated by Berges. He points out that 
the motif of rrano/nao, 'waste', throughout the book of Isaiah refers to 



521 Hebrew rniSJ stems either from 1X1, 'to guard' (qal ptc. passive, 'guarded') or 
is by-form of rnlJM, from ma, 'to besiege' (ni. ptc., 'besieged'). Since the preceding 
similes emphasise the city's desolation, the first option seems unlikely. Besides, TJJ 
regularly occurs in combination with ma (Deut 20:19, Judg 9:31, 2 Sam 20:15, 2 Kgs 
24:11, Jer 21:4, 9, Ezek 4:3), but never with ns: 'to guard, to protect'. The likeliest 
reading is 'like a besieged city' (with most of the versions). For a different interpreta- 
tion, see Williamson 2006: 51-52. 

522 Dobbs-Allsopp 1993: 146. 

523 Dobbs-Allsopp 1993: 146. For parallels, see Dobbs-Allsopp 1993: 69-70. 

524 Dobbs-Allsopp 1993: 69, referring to Kramer 1940, lines 122-123 and 125- 
129. Similar phrases are found in other Mesopotamian lamentations: 'Enlil, you have 
turned the faithful house into a reed hut'; Dobbs-Allsopp 1993: 69-70, referring to the 
text CT 42 26:13; cf. 6:20 (for the texts, Cohen 1988). 

525 Dobbs-Allsopp 1993: 70. On Lam 2:6a, perhaps containing a similar expres- 
sion, cf. Dobbs-Allsopp 1993: 69-70. Cf. also Job 27: 18. 

526 Dobbs-Allsopp 1993: 146. 

527 See Oesch (1994: 443) for a similar interpretation of 1 :4-8. 

528 The term ]1»s na as part of a simile further occurs in Jer 4:31 and Lam 2:13, 
both relating to Jerusalem's destruction. Furthermore, devastation of the fields around 
the main city is regularly part of the description in city laments (e.g. Lam 2:2); see 
Dobbs-Allsopp 1993: 66. 
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the destruction brought about by the Babylonians. 529 To conclude, 1:4- 
8 reflects the disastrous events of the early sixth century. 

The exilic reworking of the Isaiah tradition has been decisive for 
the character of First Isaiah and for the image of the prophet. The im- 
age of Isaiah as a prophet who preached disaster to a wicked and dis- 
obedient people resulted from theological reflection developed after 
the events of 586 BCE. The exilic reworking is characterised by the 
view that the disasters that befell Judah are to be seen as Yahweh's 
just punishment of the people's disobedience. 530 An important motif of 
this reworking is the designation nrn nan 'this people', discussed in 
2.1.1 above. 

The exilic reworking must not be labelled Deuteronomistic. It has 
been rightly argued that First Isaiah hardly contains any passages that 
are in a strict sense Deuteronomistic. 531 However, Deuteronomistic 
theology was not the only form in which (post)exilic reflection on the 
disasters of the early sixth century was expressed. The Isaiah tradition, 
in my opinion, underwent a literary reworking (which was not Deu- 
teronomistic) that reflected on the disasters of the early sixth century 
and is to be situated in the exilic period. 



2.4 The Format of the Isaiah Tradition in the Assyrian Period 

2.4.1 Material from the Eighth and Seventh Century 

In this chapter I have presented an analysis of the texts from First 
Isaiah that can be situated in the Assyrian period.The earliest layer of 
the Isaiah tradition consists of prophetic sayings and oracles related to 



529 Berges 1998: 62-63. According to Berges (1998: 63), 1:7 is connected with 
6:9-11: the hardening of the people, announced in 6:9-10, will come to an end only 
after the destruction of land and people has been completed (6:11, 1:7). 

530 Becker (1997: 283), distinguishes between an unheilstheologische Redaktion 
(6:9.11; 8:5-8a; 28:7a.ll-18*) and an Ungehorsams-Redaktion (1:2-20*; 
28:12.16aj3b; 29:9f.l3-16; 30:l-2.4-5a.8-13.15f.l7a|3b; 31:2). In his view, these redac- 
tions turned Isaiah into a prophet of judgement and produced a literary corpus, which 
eventually developed into a prophetic book. Whereas Becker (1997: 240) acknowl- 
edges the close affinity between both redactions, I would go a step further, and pro- 
pose that the literary reworking of the earlier material, present within Isa 6-8, 28-32 
and in passages from the rest of First Isaiah, is part of one redactional stage (though 
presumably carried out by different hands). The extensive reworking of the Isaiah 
tradition originated from one and the same milieu. 

531 Perlitt 1989. 
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specific moments in Judah's political history of the later part of the 
eighth century. The early material can be related to three episodes: 

1) The Syro-Ephraimitic crisis of 734-732 BCE, to which are re- 
lated the oracles against Ephraim and Aram, included within Isa 7-8 
(7:2-3.4-9a; 7:14b.l6; 7:20; 8:1-4) and in 17:lb-3. 

2) Sargon's campaign of 720 BCE, to which are related the oracles 
announcing threat against Philistia and Samaria (14:29.31 and 28:1-4), 
and the oracles condemning Assyria's imperialism within Isa 10 
(10:5-9.13-15; 10:24-25; 10:27b-32). 

3) The controversy about whether or not to rebel against Assyria 
trusting Egypt's military aid. This played a role in c. 713-711 BCE 
(Isa 20*) and reached a climax in 705-701 BCE. Related to this are the 
words against the Judaean leaders within Isa 28-31 (28:7b-10; 28:12; 
28:14-18*; 29:15; 30:1-5*; 30:6b-8; 30:15; 31:1.3a), and furthermore 
the woe-sayings of 5:8-23* with 10:1-2, and the critical oracles of 
18:1-6*, 19:lb-4 and 22:15-18. 

It is likely, in my view, that the sayings and oracles were initially 
preserved in the form of small collections. The interrelation between 
the prophetic material and the various historical episodes will be 
worked out in chapter 4. The material attributed to the later part of the 
eighth century offers a clear picture of prophetic activity. The prophet 
spoke words of encouragement in situations of political-military crisis, 
he announced the destruction of the enemies, and he adopted a clear 
political position and played a public role. His consistent message 
was: do not resist or rebel against Assyria and do not trust Egyptian 
and Cushite power, but leave things to Yahweh. The prophetic func- 
tion of Isaiah will be worked out in chapter 5. 

A second identifiable layer of the Isaiah tradition consists of pas- 
sages dealing with the destruction of Assyria and the restoration of 
Judah. They contain colourful descriptions of Assyria' s destruction, a 
revision of Isa 10 (10:11.16-19, 10:26a.27a, 10:33-34), 14:24-27, 
30:27-33, and 31:4-5.8-9. It is emphasised that Yahweh causes As- 
syria's destruction by means of cosmic powers, such as fire, flood and 
hailstorms. As Yahweh' s actions against Assyria are set in an interna- 
tional perspective (14:26-27, 30:27-28), 8:9-10 and 17:12-14 are to be 
connected with these passages. Closely related to the motif of As- 
syria's destruction is the motif of Judah's restoration: the reign of a 
new Judaean king, who is both authoritative and righteous, in 9:1-6, 
11:1-5 and 32:1-2. These two themes, Assyria's downfall and the 
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reign of the ideal king, are like two sides of a coin, since both are the 
result of Yahweh's intervention. These passages in all likelihood date 
from the Assyrian period. Yet they clearly differ from the eighth- 
century prophetic material. The best position is, in my view, to regard 
them as the product of a revision of the Isaiah tradition in the late sev- 
enth century. This will be worked out in chapter 6. 

2.4.2 The Format of the Isaiah Tradition 

Based on the analysis of the passages from First Isaiah presented in 
this chapter, I suggest that the Isaiah tradition in its seventh-century 
revised shape took the form of three textual compilations. Each com- 
pilation contained a series of earlier prophetic oracles and sayings, 
which originally related to a specific historical situation: 734-732, 720 
and 705-701 BCE. The early material was extended with seventh- 
century passages. A remarkable feature within the revision consisted 
of the descriptions of the reign of the ideal king: 9:1-6, 11:1-5 and 
32:1-2. Notwithstanding the many later developments of the Isaiah 
tradition, it can still be discerned that these three passages form the 
end of a textual unit. 9:1-6 forms the conclusion to the unit 6:1-9:6*, 
which contains the prophetic words relating to 734-732. Furthermore, 
11:1-5 closes the cycle of 10:5-11:5, containing the words relating to 
720. Finally, the /ze>z-saying of 32:1-2 marks the end of a series of 
woe-sayings and critical sayings against the political leaders of Jerusa- 
lem relating to the situation of 705-701 in 28-31*. I suggest that these 
three passages, which in different terms describe the reign of an ideal 
king, each concluded a compilation of earlier prophetic words in a 
revised form. Each of them has a particular character. Significantly, 
the character of each portrayal of the ideal king corresponds to the 
nature of the compilation it concludes. 

Whereas most of the material is still in place, part of it has been 
removed to Isa 13-23. This is a later composition of massa'- 
prophecies, in which earlier material was incorporated. The earlier 
material was taken from the existing compilations, and inserted be- 
cause it contributed to the subject of the collection: the fate of foreign 
nations. The early material identified within Isa 13-23 can be related 
to the respective compilations: material from Isa 17* (17:lb-3, 12-14) 
belonged to compilation 1, Isa 14* (14:24-27, 28-32) to compilation 2, 
and Isa 18-20*, 22* (18:1-6, 19:lb-4, 20:1-5, 22:15-18) to compila- 
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tion 3. To this, two minor displacements of material are to be added. 
28:1-4, originally part of compilation 2, was at a later stage inserted 
into the complex of 28-32. It was positioned at the beginning of the 
unit, in order to create a parallel between the fate of Samaria (28:1-4) 
and that of Jerusalem (29:1-4; 28:7-22). Furthermore, the woe-sayings 
of 5:8-23* and 10:1-2, which may have formed an independent collec- 
tion of prophetic sayings, are best associated with the material of 
compilation 3. At a later point it was integrated into the developing 
complex of Isa 2-12. 

I suggest that the compilations adhered to a similar pattern, consist- 
ing of a dating formula and prophetic commission. This is followed by 
the prophetic words to which some comments are added. The compi- 
lations conclude with a portrayal of the reign of the ideal king: 





Compilation 1 


Compilation 2 


Compilation 3 




Isa 6-9* (+ 17*) 


Isa 10-11* (+ 14*, 


Isa 28-32* (+ 18-22*, 






28:1-4) 


5:8-23*, 10:1-2) 


Dating, prophetic 


6:1-8 


14:28-32 


20:1-5* 


commission 








Early prophetic 


7:2-9a, 7:14b.l6, 


28:1-4, 10:5-15*, 


28 


7b-18*, 29:15, 


words 


7:20,8:1-4, 


10:24-25, 10:27b- 


30 


1-8*, 30:15, 




17:lb-3 


32 


31 
18 
22 
10 


1.3a, 

1-2, 19:lb-4, 

15-18,5:8-23*, 

1-2 


Comments 


8:9-10, 17:12-14 


14:24-27, 10:11, 


18 


1-6, 30:27-33, 






10:16-19, 10:26- 


31 


4-5.8-9 






27, 10:33-34 




Portrayal of ideal 


9:1-6 


11:1-5 


32:1-2 


king 









Compilation 1. Isa 6:1-9:6 (and 17:lb-3. 12-14) 

The compilation began with 6:1-8, a vision report concerning the 
commission of the prophet Isaiah, and concluded with 9:1-6, a depic- 
tion of the ideal king. Included are various prophetic oracles that 
originally dealt with the crisis of 734-732 BCE, i.e. 7:2-3a.4-9a, 
7: 14b. 16, 7:20, 8:1-4, and 17:lb-3a and two short commentaries to the 
prophetic material, 8:9-10 and 17:12-14. 

9:1-6 forms the climax of the compilation. The presentation of the 
ideal king in 9:1-6 adopts the style of the earlier prophetic words in- 
cluded in the compilation. In 9:5 the king is presented as: 'For a child 
has been born to us, a son given to us.' This corresponds with the birth 
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announcements in 7: 14b. 16 and 8:3-4, according to which the son to 
be born was a hopeful sign. 9:5 echoes the terminology of 7:14b and 
8:3 (ib\ ]a, oai *op). Both in the prophetic oracles and in the descrip- 
tion of the ideal king, the son's name plays a crucial role. In the pro- 
phetic oracles the name to be given expresses salvation for Judah 
('Immanuel') and the destruction of the enemies ('Maher-shalal-hash- 
baz'), whereas in 9:5-6 the names typify the ideal character of the new 
king. 

A remarkable element within this compilation is the use of the first 
person plural ('we', 'us'). This is found in 8:10, 'for God is with us' 
(ha. i:bij , 3) and in 17:14, 'this is the fate of those who despoil us, and 
the lot of those who plunder us'. The 'us' are the people of Yahweh 
(the Judaeans), who, according to the prophetic announcement will be 
saved from their enemies by Yahweh (7:14b). This is explicitly 
confirmed by the comments of 8:9-10 and 17:12-14. In 8:9-10 and 
17:12-14 the use of the 'us' language contributes to the effect of a 
hymnal style. In 9:5 the first person plural is used once more, 'a child 
has been born to us, a son given to us\ This use of the first person plu- 
ral, in 8:10, 17:14 and 9:5 relates to the name 'Immanuel' in the pro- 
phetic material (7:14b). The revisers related this symbolic name from 
the eighth-century prophecy to the promise that Yahweh will destroy 
Judah's enemies (8:9-10, 17:12-14), and that he will establish in glory 
a new king on the throne of David (9:5-6). In this way, the late sev- 
enth-century events, as reflected in the revision, are presented as the 
outcome of the earlier prophecies. 532 

Isa 6:1 dates the commission of Isaiah several years before the 
Syro-Ephraimitic crisis: 'In the year that King Uzziah died' (c. 740 
BCE). This creates a view of Isaiah who had been commissioned by 
Yahweh to prophesy some time before the crisis of 734-732. This 
presentation probably belongs to the construction of the prophetic im- 
age of Isaiah, part of the seventh-century revision. The vision report 
itself (6:1-8) is difficult to date. On the one hand, it reflects a retro- 
spective interest in the words of Isaiah. Nevertheless, it could very 
well predate the seventh-century revision of the Isaiah tradition and be 
close in origin to the eighth-century prophetic material. In any case, 
the arrangement of a vision report beginning with a dating (6:1-8), 



532 A first person plural is also found in 6:8, where Yahweh says 'whom shall I 
commission, who shall go for us?'. Here, 'us' represents the divine council headed by 
Yahweh on whose behalf Isaiah speaks. 
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followed by oracles and sayings and hymnal commentary (Isa 7*, 8*, 
17*) and concluding with a picture of reversal — the aggressor de- 
stroyed, a new Judaean king rules in glory (9:1-6) — is best situated in 
the seventh century as part of a revision of the earlier prophetic mate- 
rial. 

Within this first compilation, 8:9-10, 17:12-14, and 9:3-4 take the 
position of the anti-Assyria passages in the two other compilations 
(see below). 8:9-10 and 17:12-14 comment on the prophetic material 
dealing with Aram and Ephraim. The prophetic material included in 
the first compilation focuses on the aggression posed to Judah by 
Aram and Ephraim. Assyria is mentioned as the agent of Yahweh, 
which destroys the aggressors. The seventh-century revision presents 
the destruction of Judah's enemies in rather general terms (8:9-10; 
17:12-14). The unspecified reference to the 'nations' applies both to 
Aram and Ephraim, but secondarily, from the perspective of the sev- 
enth-century redaction, also to Assyria. The unspecified character is 
continued in 9:1-6. Here, Assyria is not mentioned explicitly either, 
but certainly implied. 

One further detail may be mentioned here. 7:8b, 'Within sixty-five 
years Ephraim will be shattered, no longer a people,' is a secondary 
insertion within 7:4-9a. 533 It interrupts the coherence of 8a and 9a and 
does not make sense within the scope of the oracle. 534 The verb nnn 'to 
shatter' (or elsewhere 'to dismay') 535 frequently occurs in the seventh- 
century revisional material (8:9; 9:3; 30:31; 31:4, 9; cf. 20:5). 7:8b, 
furthermore, makes sense in the context of a seventh-century revision 
of the Isaiah tradition. It 'announces' that Ephraim will cease to be a 
nation, i.e. the political state would be destroyed by the Assyrians, the 



533 Roberts' attempt (2004) to recover the supposedly original text of verse 8b, 
'within five years Ephraim will be shattered from being a people, and within six Da- 
mascus will be removed from being a city', is unconvincing. First, it is unlikely that 
so much went wrong within one verse (cf. Roberts 2004: 168, for the supposed er- 
rors). Moreover, to explain the change from 'six' (titzi) into 'sixty' (d'DE), Roberts' 
reconstruction needs a verbal form beginning with D. The suggestion noirc, taken from 
17:1 (T»n "ioto piaai nan) however ignores that in 17:1 nan is followed by a ptc. 
(noia), whereas in the reconstruction of 7:8 an imperfect is needed. Thus, MT cannot 
be explained as a corrupted text from Roberts' suggested original. 

534 Werlitz 1992: 199, 214, 250. 

535 For nnn cf. Renz 1995: 224, suggesting to separate between htt 1 (< HTT) 
'zerbrockeln, zerbrechen, zu ende gehen', and htt 2 (< HTT), '1. die psychische Reak- 
tion der Furcht, des Erschreckens (im Niph.), ... 3. Metonymisch wird htt die Ursache 
dieser Reaktion angesprochen, der 'Terror', der als Sachgrund hinter dem Er- 
schrecken steht'. 
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people deported, and new inhabitants brought into the land. The eradi- 
cation of Ephraim as a nation in this context was presumably to imply 
that Judah would inherit the leftovers. This would be a seventh- 
century understanding of the name Shear-jashub, 'a rest will come 
back' (7:3). This view on Ephraim probably corresponded with the 
political ambitions current during Josiah's reign. Although it remains 
a puzzle what events the revisers had in mind by the period of 65 
years, 536 the phrase can be understood as a vaticinium ex eventu from a 
late seventh-century perspective, supporting Judah' s claims on north- 
ern territory. 

Compilation 2. Isa 10:5-11:5 (and 14:24-27.28-32, 28:1-4) 
The second compilation deals with Assyria's imperialism and expan- 
sion. 11:1-5 forms the conclusion to this compilation. The way in 
which the ideal king operates in 11:1-5 forms a purposeful contrast 
with the brutal actions of Assyria described in Isa 10*. Contrary to the 
pride, self-satisfaction, and godlessness of the Assyrian king stands 
the wisdom and piety of the ideal king. The Assyrian king boasts, 'by 
the strength of my hand I have done it, and by my wisdom, for I have 
understanding' (10:13a). The ideal king, by contrast, is endowed with 
the spirit of Yahweh, a 'spirit of wisdom and understanding, a spirit of 
counsel and might, a spirit of knowledge and fear of Yahweh' (1 1:2). 
In contrast to the brutal power of Assyria, 'the stick' (oatf, 10:5, 15), 
the ideal king rules with authority, 'the stick of his mouth' (vs tsaai, 
11:4), which is a purposefully chosen image. Assyria rules with a bru- 
tal hand (t, 10:5, 10, 13, 14, 32), the Judaean king rules with his 
mouth (11 :4). 537 

14:24-27, which in its present context seems to be out of place after 
the unit on Babylonia (13:1-14:23), resembles the theme of the 'As- 
syria cycle' of Isa 10. It has therefore been suggested that this passage 
originally belonged to the material of Isa 10. 538 The theme of the early 
prophecies included in the second compilation, 14:29.31, 28:1-4, 10:5- 
9.13-15, 10:24-25, 10:27b-32, was that Assyria as Yahweh's instru- 
ment was ordered to take action against Philistia (14:29.31) and Eph- 
raim (28:1-4, 10:5-6), but went astray by following its own agenda of 



536 Younger (2002a: 309-310) suggests that 7:8b, which seems to refer to c. 669- 
667 BCE (65 years after 734-732), is to be connected with a repopulation of Samaria 
by Esarhaddon and Ashurbanipal. 

537 So also Beuken 2003: 304. 

538 E.g. Blenkinsopp 2000a: 289. 
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worldwide destruction, which included Judah. To this the revision 
added that Assyria therefore was severely punished. I suggest that the 
early prophetic words included in this compilation originally referred 
to Sargon II, in particular to his campaign of 720 BCE. 

14:28-32 is to be connected with the material of this second compi- 
lation too. I have argued that the heading in 14:28 is secondary to the 
oracle of 14:29.31. Whereas the original oracle refers to the death of 
an Assyrian king (Tiglath-pileser) and his successor, 14:28 changes 
this to the death of Ahaz, implying that Hezekiah acted as the overlord 
of Philistia. This pro-Judaean presentation typically belongs to the 
later, seventh-century revision. The heading of 14:28 closely resem- 
bles that of 6:1. I suggest this compilation began with 14:28-32, fol- 
lowed by the Assyria-cycle of Isa 10 (including 28:1-4 and 14:24-27) 
and concluded by the portrayal of the ideal king in 11:1-5. If the sug- 
gestion that 14:28-32 formed the beginning of this compilation is 
right, it makes an inclusion with 11:1-5. 14:28-32 presents Hezekiah 
as a strong Judaean king who dominated the Philistines, with terms 
resembling that of 11:1, where the ideal king (Josiah) is depicted (kit, 
aha! ip, ■ns/ms). 

The revisers were not interested in an accurate historical portrayal 
of Assyria. Whereas the prophetic words originally referred to Sargon, 
in the revision they became the basis for a typological presentation of 
the Assyrian oppression in general. What counted for the revisers was 
their conviction that Isaiah had rightly foretold the collapse of Assyr- 
ian rule. 539 

Compilation 3. Isa 28-32* (and 5:8-23*, 10:1-2 and ch. 18-20.22*) 
The prophetic material included in this compilation dealt with the is- 
sue of rebellion against Assyria. Isaiah emphasised that trusting in 
Egypt for military support against Assyria was senseless and that 
those leaders advocating rebellion violated Yahweh's will. Whereas 
the prophetic material of compilation 1 announced the destruction of 
Aram and Ephraim, and the material of compilation 2 critically dealt 
with Assyria's imperialism, the third compilation contains both po- 
lemic sayings against the Judaean leaders and material denouncing 
Egypt. The sayings directed against the prophet's opponents, the po- 
litical (and religious) leaders of Jerusalem are found in 28:7b-10; 



Sweeney 1996b: 116. 
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28:15-18; 29:15; 30:1-5; 31:1.3a; 5:8-23*.10:l-2; 22:15-18. Further- 
more, words against Egypt and Cush on which the political leaders 
trusted are found in 18: lb-6, 19:lb-4, 30:6-8. Finally, as a positive 
counterweight against the doomed politics of rebellion of the ruling 
elite, the prophet points to Yahweh's standards, in 28:16, 28:12, 
30: 15. Whereas the prophetic material of compilations 1 and 2 focuses 
on external enemies that threaten Judah's peace (Aram and Ephraim, 
and Assyria), the material of compilation 3 deals with the advocates of 
rebellion as internal enemies of the state, threatening Judah's peace. 

The seventh-century revision dealt with the destruction of Assyria: 
30:27-33 and 31:4-5.8-9. It is asserted that it is Yahweh, no human 
hand, that saves Judah from the Assyrian oppression. The compilation 
concluded with 32:1-2, another portrayal of the ideal king. Again, the 
depiction of the ideal king is closely related to the material incorpo- 
rated in the compilation. Apart from the king, the leaders or officers 
(onto) are also mentioned: 'See, a king will reign in righteousness, and 
officers will rule with justice'. This forms a purposeful contrast to the 
image of the wicked leaders in the polemic words of the prophet 
Isaiah. In 28:15, the leaders are accused of having made lies their ref- 
uge and falsehood their shelter, which is a denouncement of Egypt, in 
which the leaders of Judah have put their trust in the rebellion against 
Assyria. Further, 28:17-18 announces that the leaders together with 
their deceptive refuge Egypt will fall. By contrast, in the portrayal of 
the ideal situation in 32:1-2, both the king and the leaders are pre- 
sented as a reliable hiding-place and a covert. The rule of the king and 
the princes, marked by 'justice and righteousness', is presented as the 
fulfilment of Yahweh's announcement in 28:16-17. In contrast to the 
'Assyrian rock' (i.e. the Assyrian king) that passes away in terror 
(31:9), the righteous Judaean king is like a protective rock (cf. the 
'foundation stone', laid by Yahweh, 28:16). Finally, the form of 32:1- 
2, an exclamation beginning with ]n, 'Behold!', relates to the form of 
the woe-sayings (•'in), which dominate the prophetic material of this 
compilation. 

The third compilation may have begun with a dating analogous to 
that of compilations 1 and 2. Isa 20 originally began with a dating 
closely resembling that of 6:1 and 14:28: 'In the year that the tartdnu, 
commissioned by King Sargon of Assyria, campaigned against Ash- 
dod, Yahweh spoke to Isaiah.' This refers to the period 712-711, when 
the city of Ashdod rebelled against Assyria. Isa 20:1-5 prefigures the 
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issue of Judah's rebellion of 705-701, and already points to its disas- 
trous outcome. Therefore, the rebellion of Ashdod and Isaiah's sym- 
bolic act formed a good point of departure for the theme of the third 
compilation. 

Each of the three compilations presumably began with a historical 
reference, introducing the prophetic activity and commission of the 
prophet Isaiah (6:1, 14:28, 20:1-2*). Moreover, each of them con- 
cluded with a portrayal of the ideal king (9:1-6, 11:1-5 and 32:1-2). 
These portrayals of the ideal king, the climax to the compilations, 
probably are indicative of the purpose of the compilations. I will argue 
in chapter 6 that the ideal king in all likelihood refers to Josiah, during 
whose reign the revision of the earlier prophetic material was under- 
taken. The prophetic material, included in the three compilations, 
probably pre-existed in the form of small collections. The new mate- 
rial of the seventh-century revision was only loosely attached to the 
earlier material included. 



2.4.3 Conclusion 

During the late seventh century the figure of Isaiah was associated 
with the promise that Judah would be liberated from Assyrian domina- 
tion, though not through rebellion. The situation during Josiah' s reign 
in the second half of the seventh century was regarded as proving the 
prophet right. The oracles attributed to Isaiah, which had been pre- 
served, were edited and republished in the light of the new situation. 
In its revised version the Isaiah tradition was marked by a perspective 
of state ideology: the destruction of Assyria and the political restora- 
tion of Judah under Josiah are presented as both resulting from Yah- 
weh's intervention, which, as is suggested, was already announced by 
the prophet Isaiah. In this way, Isaiah's reputation served the 
glorification of the political situation under Josiah. 

The disastrous events of the early sixth century — the fall of Jerusa- 
lem, the collapse of the state, the end of the dynasty, and the Babylo- 
nian exile — led to a profound reconsideration of the past. Rather than 
to leave the Isaiah tradition behind, it was thoroughly reworked in or- 
der to get it into lines with the new views on Israel's past and in order 
to use the authority of the figure of Isaiah for the new ideas. These 
views were, in short, that the destruction of Judah and Jerusalem was 
seen as the result of Yahweh's punishment because of the sinful dis- 
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obedience of the people. Among the strategies deployed for connect- 
ing the new views with the earlier material, we see first the historical 
analogy that as Northern Israel was punished for its sins, so Judah had 
been punished as well. A second strategy was the generalisation of the 
specific criticism against Isaiah's opponents, the leading class of Jeru- 
salem, so as to apply it to the people as a whole. It was this transfor- 
mation of the Isaiah tradition, probably situated in the sixth century, 
that created the image of Isaiah as a prophet of judgement. 



CHAPTER THREE 
THE ASSYRIAN PROPHECIES 

The Assyrian prophecies date from the first half of the seventh century 
BCE, from the reigns of the Assyrian kings Esarhaddon (681-669 
BCE) and Ashurbanipal (669-631 BCE). Most of the Assyrian 
prophecies have been published in Parpola's edition. 1 A further range 
of prophecies and texts referring to prophetic figures has been pub- 
lished and discussed by Nissinen (1998). Besides, Nissinen has pub- 
lished a source book of ancient Near Eastern prophecy (2003a), in 
which all prophetic material from seventh-century Assyria is included 
both in transcription and translation. 2 In this study, I have adopted 
Parpola's numbering of the oracles (as does Nissinen 1998; 2003a). 

3.1 Sources of Assyrian Prophecies 

3.1.1 The Corpus ofSAA 9 (Nissinen 2003a: 101-132) 

In Parpola's edition (SAA 9: 4-43; followed by Nissinen 2003a: 101- 
132) the prophetic texts are divided into two types: (a) collections of 
prophetic oracles (SAA 9 1-4), and (b) reports of prophetic oracles 
(SAA 9 5-11). According to Parpola, the single oracles, written on 
small horizontal tablets (u'iltu), are first-hand reports of oracles (type 
b), whereas the oracle collections (type a), written on large vertical 
tablets (tuppu), are second-hand compilations based on the first-hand 



1 Parpola 1997 (SAA 9). Reviewers praise Parpola's edition and translation of 
the prophetic oracles; Weippert 2002: 39; Cooper 2000: 441. Parpola's edition of the 
prophecies contains many textual restorations, most of which have been adopted in 
Nissinen 2003a: 101-132. Many of these restorations are convincing, but not all. Fur- 
thermore, Parpola has included an introduction to Assyrian prophecy in the broader 
context of Assyrian religion (1997: XIII-XLIV). Parpola's views as displayed in the 
introduction have met with criticism from various reviewers; see Cooper 2000; Frahm 
2001; Porter 2000; and Weippert 2002: 4-13. 

2 Nissinen 2003a: 97-188. For earlier literature on the Assyrian prophecies, see 
Parpola 1997: CIX-CXII, Weippert 2002: 39, and particularly, Nissinen 2003a: 101- 
177. 
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reports of oracles. 3 This procedure — the content of small tablets meant 
for instant use at some later stage copied on larger tablets meant for 
archiving — is on itself plausible. However, Parpola's application of 
the distinction between second-hand collections and first-hand reports 
is misleading. Four of the seven texts labelled as report by Parpola are 
written on horizontal tablets (SAA 9 5-8), three on vertical tablets 
(SAA 9 9-11). Of the latter, SAA 9 10 and 11 could very well be let- 
ters to the king in which a prophetic oracle is reported (first-hand 
texts). 4 SAA 9 9 however certainly is a library copy, which presents a 
prophetic oracle in a literary, elaborated form. 5 The four texts on hori- 
zontal tablets (SAA 9 5-8), on the other hand, are not all straightfor- 
ward, oracular reports. SAA 9 7 and 8 contain oracles but both show 
traces of elaboration. SAA 9 7 could be an archival copy, 6 and may 
combine various oracles. 7 SAA 9 8 may similarly contain various di- 
vine words, and could be an archival copy too. 8 SAA 9 5 and 6 are 
probably first-hand texts, but SAA 9 5 is a derivative of prophecy 
rather than an oracular report. This leaves only the fragment SAA 9 6 
as an example of Parpola's 'reports' (small horizontal tablets contain- 
ing a first-hand report of a prophecy). I suggest a different 
qualification of the texts from SAA 9. Oracles delivered by prophets 
were reported to the king either in a letter (e.g. SAA 9 10, 11; further 
examples below), or in a report (e.g. SAA 9 6). Such reported oracles 
could be archived in different ways. They could be copied by a scribe 
either on a large tablet as part of a collection (SAA 9 1 , 2, 4) or on a 
smaller tablet (SAA 9 7, 8). Or they could be elaborated into a literary 
text (SAA 9 9, and, to some extent, SAA 9 3). 



3 Parpola 1997: LIU. 

4 The form of these tablets (see Parpola 1997: LXI-LXII) suggests they are let- 
ters. Note that these texts were included in CT 53, Parpola's copies of Assyrian let- 
ters. 

5 Parpola correctly states that SAA 9 9 resembles SAA 9 1-4 (1997: LIII), and is 
a library copy rather than a report (1997: LXI). It is difficult to understand why Par- 
pola and Nissinen nevertheless present this text as a report. 

6 Cf. Parpola 1997: LX. 

7 Nissinen (2000a: 247-248) points out that SAA 9 7 and 9 are examples of sec- 
ondary prophecy: they are written in polished style by experienced hands on tablets 
intended for archival storage. 

s Parpola (1997: LXI) suggests this tablet may have been written by Ashurbani- 
pal's chief scribe Istar-sumu-eres. 
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SAA9 1 

This tablet contains a collection of prophetic oracles. Nine different 
prophetic oracles can be identified. Of eight of them, the colophon has 
been preserved, in which the prophet(ess) who delivered the oracle is 
mentioned. The unit numbered as 1 .9 presents a description of activi- 
ties of Istar of Arbela. It is not formulated as a prophetic oracle (contra 
Parpola and Nissinen), but the unit refers to an oracle. Istar of Arbela 
is said to have sent a sulmu, a message of well-being, to Esarhaddon. 
Because the end of this unit is broken, it is unclear whether it was fol- 
lowed by a colophon comparable to the oracles of this collection. 

SAA9 2 

The tablet contains a collection of prophetic oracles. Five straightfor- 
ward prophetic oracles can be identified. In addition, the unit 2.4 
seems to be a compilation of several oracles. Most of the colophons 
have been preserved (2.1, 2.2, 2.3, 2.4). 

2.4 is a compilation of various oracles, consisting of an introductory 
remark (ii 29'), an oracle presented as abutu of Istar of Arbela and 
abutu of Mullissu (ii 30' -37'), an oracle presented as abutu of Istar of 
Arbela (ii 38'-39') [break of about two lines at the end of column ii; 
break of about two lines at the beginning of column hi]; continuation of 
an oracle (hi l'-17'); colophon (hi 18'); ruling. 

SAA9 3 

This text is to be divided in two main parts. The first part consists of a 
tripartite composition in which the god Assur figures (3.1, 3.2, 3.3). 
The second part consists of two 'divine words' (abutu) of Istar of Ar- 
bela. Parpola' s presentation of this text as another oracle collection, 
consisting of five individual oracles, delivered by the prophet La- 
dagil-ili (1997: LXIII-LXIV; adopted by Nissinen 2003a: 118) is to be 
rejected. The colophon following the fifth unit (3.5) mentions a 
prophet: [La-dagil-i]li raggimu [Arbail]dya. The restoration of the 
name La-dagil-ili is uncertain," but the unit 3.5 clearly is a prophetic 
oracle. The unit 3.4 can perhaps be attributed to the same prophet, be- 



9 Although the name is almost completely lost, Parpola' s arguments for this 
identification (1997: CVI, note 266) are rather strong: oracle 3.5 contains elements 
that are paralleled in the oracles 1.10 and 2.3, attributed to La-dagil-ili: 1) the phrase 
atta ana ayyasi 'as for you', occurs both in 3.5 and in 2.3; 2) both 1.10, 2.3 and 3.5 
contain cultic demands from the side of the goddess. These arguments, however, only 
apply to 3.5 and perhaps to 3.4. There is no evidence for attributing all the units of 
this tablet to La-dagil-ili (contra Parpola). 
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cause this unit too is presented as an abutu, a divine word of Istar of 
Arbela. However, 3.4 is not formulated as a straightforward prophetic 
oracle, but is rather to be qualified as a derivative of prophecy. 

The first part of the text, the tripartite composition of 3.1-3.3 forms 
a different case. This composition is separated from the 'words' of 3.4 
and 3.5 by a double ruling, which indicates that it is a different text. 
Moreover, this composition has its own colophon (ii 27-32), in which 
no prophet is mentioned. None of the individual units, 3.1, 3.2 and 
3.3, is a straightforward prophetic oracle. Whereas Parpola has la- 
belled 3.1 as an 'introduction' (1997: 22), the two following units (3.2 
and 3.3) are designated as sulmu, 'message of well-being'. They are 
formulated as divine words, but not as prophetic oracles. The compo- 
sition of 3.1-3.3 has been labelled as a liturgy of a ritual. 10 

SAA9 4 

The text contains a fragment of an oracle for Esarhaddon, comparable 
to those in SAA 9 1 and 2. The tablet may be a fragment of another 
collection of prophetic oracles. 

SAA 9 5 

This tablet contains one textual unit, presented as a divine word 
(abutu) of Istar of Ar[bela]. Istar speaks in the first person and refers 
to Esarhaddon in the third person. The text is to be qualified as a liter- 
ary derivative of prophecy, comparable to unit 3.4. Parpola presents 
this text as an oracle addressed to the queen mother, Naqia, by restor- 
ing the first line as abat Issar sa Arbail [ana ummi sarri\" (SAA 9; 
adopted by Nissinen 2003a: 125). This restoration is based on the 
phrase qabliki ruksT 'gird your loins!' (line 4), addressed to a female 
subject. In my view, it is unlikely that Istar of Arbela gives this com- 
mand to Naqia. 12 Furthermore, the suggestion that Istar' s knees are 
bent for Esarhaddon (restoration in Nissinen 2003a: 125, line 2) is 



10 See Van der Toorn 2000b: 73 . 

11 This goes back to the suggestion by Weippert 1981: 77. 

12 In various prophetic oracles Naqia is addressed as representative of her son 
Esarhaddon (SAA 9 1.7, 1.8, and probably 2.1, 2.6). In most of these cases, Esarhad- 
don is addressed too (1.8, 2.1, 2.6). In 1.7 the oracle concludes with the phrase atti at- 
tima sarru sarrima, literally 'you are you, the king is my king', which means, you 
(Naqia) take care of yourself, I (the goddess) take care of the king. Naqia, as else- 
where Esarhaddon, is ordered to remain quiet. It is the goddess who will act. From 
this perspective it is unlikely that Istar urges Naqia to 'gird her loins'. Instead, the text 
describes how Istar mobilises divine help for Esarhaddon. 
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unlikely as well. In my view, the text presents Istar of Arbela in her 
role as intercessor for Esarhaddon, who mobilises divine support for 
him (as in SAA 9 3.4): 

1 Word of Istar of Arbela [ ] 

2 my knees are bent for [Mullissu ] . 

3 Mullissu [listen] to [my] cry, 

4 tie your belts, [take action for the sake of\ 

5 of Esarhaddon, king of Assyria. [ DN and] 13 

6 Ninurta [will go/stand] at [my] right and left [...] 

7 [...] his enemies under [his] foot [ ] 

8 in/out/of the Palace of the desert [ ] 

9 1 will give security for [Esarhaddon ] 14 

10 r. 2 



r ' 3 the enemy who/of [ ] 

r 4 the enemy who/of [ ] 

r 5 Let us cast [before his feet] 15 and [go] [...] 
1 6 glorify (pi.) Mullissu! 
r 7 [...] their [ ] 16 

SAA 9 6 

This tablet contains a single textual unit, which consists of a frag- 
mented report of a prophecy. It is an oracle of Istar of Arbela, deliv- 
ered by the prophet Tasmetu-eres. It is uncertain to which period this 
oracle can be attributed. 17 

SAA 9 7 

This tablet contains a single textual unit, which probably consists of 
an elaboration of various prophetic oracles. The oracles are from the 
goddess Mullissu, delivered by the prophetess Mullissu-kabtat. 



13 At the end of this line another god is probably mentioned, since it would be 
unlikely that Ninurta stands (or goes) at both sides (cf. SAA 9 1 ii 24'; 2 i 21'). See 
the prophetic oracle included in the Old Babylonian Epic of Zimri-Lim: 'The king 
goes forth with forceful heart! Adad goes at his left side, Erra, the mighty one, at his 
right side.' (Nissinen 2003a: 90, lines 140-142). 

14 Parpola's restoration [as-sur-PAB-AS MAN KUR-as-sur] ('Esarhaddon, king 
of Assyria') seems too long in comparison with his interpretation of the rest of this 
text. A shorter alternative would be [Esarhaddon, my king]. 

15 Parpola convincingly restores [ina lGl(pdn) GIR.2.MES(.sepej-.™]; cf. SAA 9 
li44',4:4. 

16 The reading and interpretation of this line is very uncertain. 

17 Parpola (SAA 9: 33, 35) presents it as an oracle for Esarhaddon. 
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SAA9 8 

This tablet contains a single textual unit, which may consist of an 
elaboration of prophetic oracles. As an alternative to Parpola's edition 
(SAA 9: 40; adopted by Nissinen 2003a: 129), the first two lines may 
be read as follows: 

1 Words (dibbi) [concerning the Elamjites: 

2 As [Assur?] says (ki-i d [as-surl]) ,!i 

SAA 9 9 

This tablet contains a textual unit, which consists of an introduction 

referring to two goddesses (1. 1-7), an oracle in which a goddess 

speaks in the first person singular (1. 8-28), a blessing of the king 

again referring to two goddesses (r. 1-3), and a colophon (r. 4-7). This 

text is to be qualified as a prophetic oracle in an elaborated literary 

form. 

SAA 9 10 

This tablet contains a single textual unit, which probably consists of a 
report of a prophetic oracle (comparable to SAA 9 6). The oracle is 
delivered by the prophetess Dunnasa-amur. 

SAA 9 11 

This tablet, of which the obverse is completely lost, probably is a let- 
ter in which a prophetic oracle is reported (r. 4-5). 

3.1.2 Oracles Reported in Letters 

The purpose of a report of a prophetic oracle is to inform the king of 
what messages from the gods, either promises or demands, have been 
uttered. In the cases of oracle report, the circumstances of the deliver- 
ance of the oracle, such as the situation and the name of the 
prophet(ess), are of importance. 

SAA 10 24 (not in Nissinen 2003a) 

A letter to Esarhaddon, reporting an incident in which an oracle of 

Marduk and Zarpanitu is delivered (r. 7-11). 



18 In SAA 3 44, divine words to be attributed to the god Assur, are identified as 
dibbi 'words' as well (SAA 3 44 r. 30). The suggestion presented here has the advan- 
tage that the god who speaks is identified. 
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SAA 10 352 (Nissinen 2003a: 164-166) 

A letter to Esarhaddon, reporting the deliverance of two prophetic 

oracles in the context of a substitute king ritual (1. 22-r. 4). 

SAA 13 37 (Nissinen 2003a: 167-168) 

A letter to Esarhaddon, reporting the deliverance of a prophetic oracle, 

which contains the demand for a throne (1. 7-r. 9). 

SAA 13 139 (Nissinen 2003a: 168) 

A letter to Ashurbanipal, reporting a prophetic oracle, which deals 
with the reconciliation between Marduk, and Mullissu and Ashurbani- 
pal (obverse). 

SAA 13 144 (Nissinen 2003a: 169) 

A letter to the king, reporting the deliverance of a prophetic oracle, 

which demands the return of certain objects (r. 7-s. 1). 

SAA 13 148 (Nissinen 2003a: 169) 

Fragment of a letter to the king, referring to a message (sipirtu) to the 

king, probably by Istar of Arbela, delivered by a votary (selutu) of the 

goddess. 

SAA 16 59 (Nissinen 2003a: 170-172) 

A letter to Esarhaddon, reporting the deliverance of a prophetic oracle 
(abutu) of Nusku, in which the kingship of a certain Sasi is pro- 
claimed. The oracle is delivered by a female slave (ABL 1217 r. 3'- 

5'). 

3.1.3 Oracles Quoted, Paraphrased, or Referred to in Letters 

The purpose of a quotation or paraphrase of a prophetic oracle in let- 
ters is to support the point of view of the author before the king. The 
divine word is used as an argument. The circumstances of the original 
deliverance of the oracle are not of importance; no reference to the 
prophet(ess) is included. The point is the argumentative force of the 
divine message. 
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SAA 10 109 (Nissinen 2003a: 152-155) 

Bel-usezib reminds Esarhaddon that he reported (qabu) the 'sign' 
(ittu) of Esarhaddon' s kingship. This 'sign' probably was a prophetic 
oracle, which is quoted (1. 13' -15'). 

SAA 10 111 (Nissinen 2003a: 155-157) 

Bel-usezib quotes a prophetic oracle of Marduk concerning Esarhad- 
don' s supremacy, which was delivered previously (Bel has said; r. 23- 
26). 

SAA 10 174 (not in Nissinen 2003a) 

Marduk-sumu-usur reminds Ashurbanipal of an oracle of Sin to his fa- 
ther Esarhaddon, announcing the conquest of Egypt (1. 10-14). 

SAA 10 284 (Nissinen 2003a: 158) 

Nabu-[nadin]-sumi paraphrases an oracle of Istar of Arbela and Istar 

of Nineveh concerning the destruction of Esarhaddon' s enemies (r. 4- 

7). 

SAA 16 59 (Nissinen 2003a: 170-172) 

Nabu-rehtu-usur, aiming to protect Esarhaddon against a supposed 
coup d'etat, paraphrases an oracle, referred to as dababu (word) of 
Nikkal(ABL1217, 1.8-12). 

SAA 16 60 (Nissinen 2003a: 172-174) 

Nabu-rehtu-usur, aiming to protect Esarhaddon against a supposed 
coup d'etat, paraphrases an oracle, referred to as dababu (word) of 
Mullissu (CT 53 17, 1. 5-9). Furthermore he quotes an oracle of Istar 
of Nineveh (CT 53 107, 1. 12' -14'), paraphrases a subsequent oracle 
(CT 17, r. 13'-16'), and finally quotes an oracle of Bel containing a 
demand for gold and precious stones (CT 53 17, s. 1-2). 

SAA 16 61 (Nissinen 2003a: 174-175; a fragment similar to SAA 16 

60) 

Nabu-rehtu-usur, aiming to protect Esarhaddon against a supposed 

coup d'etat, paraphrases an oracle, referred to as dababu (word) of 

Mullissu (1. 4-9). 
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ABL 839" (not in Nissinen 2003a) 

Nabu-bel-sumate quotes a prophetic oracle of Nabu and Marduk con- 
cerning Assyria's rule of Elam and the Sealand (r. 11-18). 

3.1.4 Other Messages from Deities 

Two messages addressing the king are characterised as a sipirtu (mes- 
sage) of a deity: 

SAA 3 47 (not in Nissinen 2003a) 

The text contains a message from Ninurta, orally delivered, recorded, 

and in a later stage copied onto a tablet from Ashurbanipal's library. 

SAA 13 43 (not in Nissinen 2003a) 

A message (sipirtu) from a deity (probably Assur) to the king. Noth- 
ing points to an originally oral deliverance of this message. 

3.1.5 Oracles in Ashurbanipal's Royal Inscriptions 

It is a matter for discussion whether the prophecies in the royal in- 
scriptions represent real prophetic oracles or rather literary creations. 

Prism A (F, B, C); BIWA: 35, 221 (Nissinen 2003a: 144-145) 

A word (amatu) of Istar of Arbela announcing the death of Ahseri (iii 

4-7) 

Prism A (F, T); BIWA: 57-58, 242 (not in Nissinen 2003a) 

A word (amatu) of Nana announcing her return to Uruk (vi 107-1 17) 

Prism B (C); BIWA: 100, 225 (Nissinen 2003a: 146-150) 

A word of Istar of Arbela announcing the defeat of Teumman (v 47- 

49), followed by a dream. 

Votive inscription to Marduk; BIWA: 202 (not in Nissinen 2003a) 
A message (sipru) from Marduk announcing the defeat of the enemy 
(1.24-26) 



See Mattila 1987. 



1 80 CHAPTER THREE 

3.2 Characteristics of Prophetic Oracles 

A prophetic oracle may be defined as a direct word presented as spo- 
ken by a deity in the first person, addressed to a third party, and orally 
delivered by a functionary of the deity, a prophet. Indications for pro- 
phetic activity are the following. 20 

3.2.1 Terms indicating Prophetic Activity 

1) raggimu (feminine raggintu; for the term see chapter 5.1.1) desig- 
nates a prophetic figure in the Neo- Assyrian period. It is attested in the 
following texts: 



MSL 12 226:134 


lexical text 


lu.sabra (PA.AL) = SU-u (sabru) = 
rag-gi-mu 


SAA9 3iv31 


prophecy (SAA 9 3.5) 


raggimu as deliverer of oracle 


SAA9 6r. 11 


prophecy (SAA 9 6) 


[raggimu] as deliverer of oracle 


SAA97:1 


prophecy (SAA 9 7) 


raggintu as deliverer of oracle 


SAA 2 6:116 


ade-text 


raggimu, mahhu, sa'ilu amat Hi 


SAA 7 9 r. i 23 


Administrative list 


raggimu 


SAA 10 109:9 


letter referring to prophets 


raggimanu and raggimatu spoke in 
favour of Esarhaddon's kingship 


SAA 10 294 r. 31 


letter referring to a 
prophet 


reference to raggimu in obscure pas- 
sage 


SAA 10 352:23, r. 
1 


letter reporting an oracle 


raggintu declares PN as (substitute) 
king 


SAA 13 37:7 


letter reporting an oracle 


raggintu demands for a throne 



2) The verb ragamu is attested four times meaning 'to prophesy', 
three times in texts mentioned above (SAA 9 6 r. 6, 8, 12; SAA 10 
352 e. 23 and SAA 13 37:10), and once where it identifies another 
oracle: 

SAA 13 144 r. 7 letter reporting an oracle woman demands return of objects 



3) mahhu (fern, mahhutu), 'ecstatic', a figure associated with pro- 
phetic activity in the Mari letters, occurs in texts from the Neo- 
Assyrian period as well, but mostly without reference to prophetic 
oracles. 21 In connection with prophecy, mahhu is attested in the ex- 



20 Cf. Nissinen 1998: 9-1 1, for a similar set of criteria. 

21 SAA 2 6:117, an enumeration in an ade-text (Nissinen 2003a: 150-151); SAA 
3 34:28 and 35:31, two versions of a ritual text (Nissinen 2003a: 151-152); SAA 12 
69:29, a decree for temple maintenance (Nissinen 2003a: 166-167); and SAA 3 23:5, 
in the phrase: 'he wailed like an ecstatic' (not in Nissinen 2003a). 
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pression sipir mahhe, 'messages from ecstatics', in the royal inscrip- 
tions of Esarhaddon (Assur A ii 12 and Nineveh A ii 6), 22 and Ashur- 
banipal (Prism B v 95 and Prism T ii 16). 23 Since the expression sipir 
mahhe probably refers to prophetic messages, it may be suggested that 
cases where a divine sipru is mentioned in the royal inscriptions, may 
refer to a prophetic oracle as well (e.g. the sipru of Istar, Prism B v 
78-79). In one case, a sipru is actually quoted: a message of Marduk 
to Ashurbanipal in which the god announces the destruction of Ashur- 
banipal's enemy. 24 SAA 9 10 s.l refers to MI.GUB.BA, mahhutu, 25 
probably in connection with an oracle that is lost. 26 

3.2.2 Oracles as Spoken Divine Words 

References to 'prophets' (raggimu, mahhu) and 'prophesying' 
(ragamu) provide a firm criterion for identifying prophetic oracles. 
Further evidence can be found in references to the oral deliverance of 
oracles, since it is characteristic of prophecy that the deity speaks 
through the mouth of the mediator. 

1) The oracles in the compendia SAA 9 1 and 2 are divine speeches 
in the first person, that come 'from the mouth' (sa pi of PN in SAA 9 
1; issu pi of PN in SAA 9 2) of individuals. Although these people are 
not explicitly identified as raggimu or mahhu, the same expression is 
used in SAA 9 9 r. 4, sa pi of PN, and this woman, Dunnasa-amur, is 
identified as a mahhutu in SAA 9 10 s. 1-2. 

2) A designation for a divine word is abutu 'word' in the construc- 
tion abat followed by a divine name. A range of oracles are intro- 
duced as abutu of a deity: SAA 9 2.4 (ii 30', 38'), 3.4, 3.5, 5:1, 7:2; 
SAA 16 59 (ABL 1217) r. 4-5; Prism A iii 4-7 (BIWA: 35, 221) and 
Prism A vi 113-117 (BIWA: 57-58, 242). Besides, the term dababu 
was used (SAA 16 59 [ABL 1217] 8, 12; SAA 16 60 [CT 53 17] 8 // 
SAA 16 61:8). 

3) In the oracles themselves, the deity often refers to other oracles 
as his/her words and to the oral character of the prophecies: 



22 Borger 1956: 2, 45. 

23 BIWA: 104, 141. 

24 BIWA: 202, Votive inscription to Marduk, 1. 24-26. 

25 Cf. Parpola 1997: XL VI, CII, note 228; Parpola reads MI.GUB.BA here as 
raggintu. 

26 SAA 9 10 s. 1-2: 'PN said: '[...]'; thus the prophetess, who [...]'. 
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SAA9 1 i 15'-16' 


Words that I have spoken to you 


SAA9 1 ii 1V-18' 


I speak to you 


SAA9 1 iii 31 


I have spoken to you 


SAA 9 1 vi 7-8 


The previous utterance I spoke to you 


SAA9 2ii22'-23' 


Collect these words of mine in your palace 


SAA 9 2 ii 34' 


I will speak to the multitudes] 


SAA 9 7:3 


The things I said to you 


SAA 9 7:12 


(Mullissu) has said thus: 


SAA 9 7:14 


Secondly, let me tell you: 


SAA 9 8:1 


Words [concerning the Elamites] 


SAA 9 8:2 


As [Assur?] says: 


SAA 9 8:4 


He s[ai]d it five, six times 


SAA 3 47:4-5 


Say to ..., thus speaks DN: 


SAA 10 109:8 


Words (revealed by the prophets) 


SAA 10 111 r. 23 


Bel has said: 


SAA 10 174 


(the deity) said thus: 


SAA 10 284 


according to what Istar of Nineveh and Istar of Arbela have 
said 


SAA 16 60 (CT 53 
107:12') 


Istar of Nineveh says thus: 


Prism A iii 7 


As I (Istar) have said 


Prism A vi 117 


(the word which) she had said 


Prism B v 47 


(Istar) said to me 



These characteristics distinguish the prophetic oracles not only from 
texts relating to forms of technical divination, 27 but also from closely 
related phenomena, such as message-dreams and prophetic composi- 
tions. Being straightforward, first person messages of a deity, pro- 
phetic oracles are distinctive from message-dreams, which involve 
visual experience, 28 and references to their oral deliverance distinguish 
the oracles from the prophetic literature, which presents a deity speak- 
ing. 

Furthermore, texts that in themselves are not clearly recognisable 
as prophetic oracles, can be identified as such based on analogies with 
clearly identified oracles: 

1) SAA 9 11 contains the passage: 'I will vanquish the enemy of 
Ashurbanipal [...] Sit down! I will put the lands in orde[r ...]' (r. 4-5). 
This can be recognised as (a report of) an oracle, given the parallels in 



27 Weippert 1981:71. 

28 E.g. dreams referred to in Ashurbanipal' s royal inscriptions (Prism B v 50-76; 
Prism A ii 95-110; Prism A iii 118-127; Prism A v 95-103) and in letters (SAA 10 
361 and 365). 
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e.g. SAA 9 2.5 ('I will vanquish the enemies of my king. I will put 
Assyria in order, I will put the kin[gdom of] heaven in order'). 

2) The word in SAA 10 174:14 is introduced with ma: 'you will go 
and conquer (kasadu) the lands with them (ina libbi, i.e. two crowns 
placed on Esarhaddon's head)'. This can be accepted as a prophetic 
oracle based on the parallel with the oracle reported in SAA 13 37: 
'[L]et the [t]hrone go! I shall conquer (kasadu) my king's enemies 
with it {ina libbiy . 

3) SAA 16 60 (CT 53 17) r. 13-16 is identifiable as a paraphrase of 
a prophetic oracle, because of the expression la tapallah and the 
phrase 'Bel, Nabu and Mullissu are standing [with you]' (cf. SAA 9 
1.4); besides, the phrase 'let ... die, save your life!' occurs in an oracle 
of the goddess Nikkal in another letter from the same author as well 
(SAA 16 59 [ABL 1217] 8-12). 

The prophetic oracles are not abstract religious speeches, but deal with 
particular historical situations. 29 Many of them deal with royal legiti- 
macy, whether addressed to the king, the crown-prince, the king's 
mother, a rebel, or a substitute king. In addition, they announce the de- 
feat of the king's enemies or contain demands from the deity. The As- 
syrian prophecies resemble other examples of ancient Near Eastern 
prophecy. The prophetic material from Mari and elsewhere corrobo- 
rates the oral character of prophecy. 30 Furthermore, the prophetic ora- 
cles from Mari and elsewhere support the relationship between 
prophecy and kingship as found in the Assyrian prophecies. This does 
not mean that prophetic oracles in the ancient Near East were neces- 
sarily addressed to the king. Since the evidence for ancient Near East- 
ern prophecy comes from royal correspondence, royal archives and 
steles, the relationship with kingship is obvious, but not necessarily 
representative of all prophecy. 



29 Weippert 1981: 71-72. For this, see chapter 4.2. 

30 The oracles reported in the Mari letters were orally delivered. This is indicated 
by the use of the verbs qabu and dababu, 'to speak' and the noun awatum 'word' (see 
ARM 26/1). Cf. the Zakkur Stele, referring to the oracles to King Zakkur: 'Baal- 
samayin answered me' (1. 11); 'and [Baal-samayin] said to [me]' (1. 15); see Seow, in: 
Nissinen 2003a: 204. 
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3.2.3 Characterisation of the Assyrian Prophecies 

A prophetic oracle can be recognised by several characteristics: it is a 
first-person message from a deity, which is addressed to a recipient 
(mostly the king) in the second person; it relates to the imminent fu- 
ture; and it is orally delivered by a prophet(ess). Oracles of this type 
are found in SAA 9 collections 1 and 2; oracle 3.5; the fragment of 
collection 4; the fragment of an oracle report, text 6; the oracles of text 
7. These prophetic oracles are clearly recognisable as divine mes- 
sages. In most of them the deity introduces itself with anaku followed 
by a name or a title. Istar of Arbela appears most often, but Mullissu, 
Bel (Marduk), Nabu and probably Banitu and Urkittu appear as well. 
Other oracles are formally introduced as a 'word' (abutu) of the god- 
dess (Istar of Arbela or Mullissu). 31 In these cases, the goddess does 
not present herself within the oracle through the anaku-formula. In 
most oracles the king is addressed (sometimes the king's mother or 
the crown prince). The recipient is often, but not always, encouraged 
with the phrase 'fear not!' (Id tapallah). All oracles show a concern 
for the imminent future, either by announcing divine action against the 
enemies, or by promising divine protection, restoration, reconciliation, 
and kingship. 

Outside the corpus of SAA 9 we find prophetic oracles reported or 
quoted in letters to the king or embedded in royal inscriptions. None 
of them displays the full set of characteristics mentioned above. They 
are significantly shorter than the prophetic oracles of SAA 9. This 
might be explained by suggesting that within reports, oracles were ab- 
breviated to what was conceived their core message. Their deviant 
presentation may exist in the following points: 

1) The identification of the deity speaking is missing in the prophe- 
cies reported in SAA 10 352 1. 25 and r. 2-4, and SAA 13 37 1. 11-r. 9 
(all delivered by a raggintu). 

2) The second person address is missing in the oracle reported in 
SAA 16 59 (ABL 1217 r. 4-5, abutu of Nusku), in the prophecy SAA 
9 8 (dibbT of a deity), and in several prophetic oracles embedded in 
Ashurbanipal's inscriptions: Prism A iii 4-7, an amdtu (word) of Istar 



31 The abat damiqti of Istar of Uruk (Borger 1956: 17) probably refers to a pro- 
phetic oracle as well. The expression abat followed by a divine name may find a par- 
allel in the expression abat sarri, if the latter is taken as referring to the verdict of the 
king as the most powerful authority (see Postgate 1974b: 424). 
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of Arbela, 32 A vi 113-115 (F, T), an amatu (word) of Nana, 33 and the 
votive inscription to Marduk, 1. 24-25, a sipru of Marduk. 34 

3) An explicit promise or announcement concerning the future is 
missing in the oracle reported in SAA 13 139, and in the oracle in 
SAA 3 47, an orally delivered prophecy classified as sipirtu of Ninurta 
(r.3). 

4) No mention of a prophet, as if the deity spoke directly to the 
king: in SAA 10 174 (1. 14 introduces the message with ma), in 
Ashurbanipal's inscriptions B v 47-49 (C vi 46-48), iqba^ and in 
SAA 13 43, a message, sipirtu (r. 7), of a god to the king. 

5) The king is referred to in the third person in the prophetic oracle 
reported in SAA 13 144 r. 8-17 (introduced with ragamu, r. 7) and in 
SAA 10 111 r. 24-26 (oracle of Bel/Marduk). 

6) Apart from omitting certain characteristics, some letters quote 
prophecy in a rather flexible way. SAA 10 284 r. 6-8 seems to be a 
rather free quotation of a prophetic oracle, and Nabu-rehtu-usur para- 
phrases several prophetic oracles in his letters to Esarhaddon (SAA 16 
59-61). SAA 10 24 reports on a man who claimed to have received a 
prophetic message (r. 7-11). 

These messages too are to be qualified as prophetic oracles. 36 Re- 
markably, references to raggimu, 'prophet', and ragamu, l to proph- 
esy', occur more often outside the SAA 9 corpus than in texts 
included in SAA 9. 

A further group of prophecies consist of prophetic oracles in an elabo- 
rate, literary form. In various cases, prophetic oracles have become 
part of a literary text. The two main examples are SAA 9 3 and 9: 

1) SAA 9 3 contains a tripartite text concerning the god Assur and 
the king (3.1, 3.2, 3.3), separated with a double ruling from two fol- 
lowing units presented as an abutu of Istar of Arbela. The Assur- 
composition may be classified as a ceremonial-cultic text. Two pas- 
sages described as sulmu, 'message of well-being' (3.2, 3.3) are em- 
bedded in a description of a ceremony for Assur (3.1) and an ade 
(loyalty oath)-ceremony (ii 27-32). The purpose is the exaltation of 



32 


BIWA: 


35. 


33 


BIWA: 


57-58 


34 


BIWA: 


202. 


35 


BIWA: 


100. 



36 Two further prophetic oracles can be mentioned: SAA 9 10 s. 1-2, 'Dunnasa- 
amur said: '[....]'; thus the prophetess, who [...]'; and SAA 13 148. 
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Esarhaddon as victorious king and of Assur as king of the gods. The 
first sulmu seems to include a prophetic oracle (i 35-ii 2); the second 
sulmu consists of divine speech, but is not a prophetic oracle proper. It 
has been suggested that the sulmu-texts were recited at an enthrone- 
ment ritual. 37 The following unit (3.4) presented as an abutu of Istar of 
Arbela, describes an aJe-ritual. The reason that these texts were put 
on one tablet may be found in the fact that the Assur-composition and 
the first abutu of Istar (3.4) both deal with an aJe-ceremony. 

2) SAA 9 9 is a literary text, which incorporates a prophetic oracle 
in an elaborate form. 



3.3 Literary Texts bearing a Resemblance to Prophecy 

Whereas the prophetic material introduced above is part of the focus 
of this study (chapter 4.2; chapter 5.1; chapter 6.2.1), some further 
texts will be taken into account in chapter 6 (6.2.2 and 6.2.3), dealing 
with the transition from prophecy into literature and with the phe- 
nomenon of literary prophecy. These additional texts consist of two 
groups. The first group comprises texts from seventh-century Assyria. 
These texts, stemming from the reign of Ashurbanipal, can be 
qualified as literary derivatives of prophecy. Although they probably 
have no oral background, they contain material closely resembling the 
prophetic oracles. The following examples can be mentioned: 

1) The composition of SAA 3 13 contains material strongly remi- 
niscent of the prophetic oracles, but it is a literary composition. 38 

2) The texts SAA 3 44, 45, and 46 are compositions of divine 
words. SAA 3 44 relates to the war of Ashurbanipal against Samas- 
sum-ukin; 3 45 consists of divine announcements that encourage 
Ashurbanipal in the war against Teumman; and 3 46 is a fragment of a 
text similar to 3 44. 

Since these texts are particularly close to the prophetic oracles that 
received a literary elaboration, they are of importance for the investi- 
gation of the transition from prophecy into literature in seventh- 
century Assyria. 



37 Van der Toorn 2000b: 77. 

38 Nissinen 1993: 219; Pongratz-Leisten 1999: 75: 'literarische Kreation in An- 
lehnung an die Gattung der Prophetenspriiche' . 
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A second group consists of so-called literary-predictive texts. These 
texts have sometimes been labelled as literary prophecies or pseudo- 
prophecies, but they are not prophecies in a strict sense. 35 Neverthe- 
less, these texts bear some resemblances to the genre of prophecy. 
They contain descriptions of political events cast in a predictive style. 
These predictions are mostly regarded as being for the greater part va- 
ticinia ex eventu. In various cases, the texts explicitly claim that the 
future course of events has been revealed by the gods. 40 Several of 
these literary-predictive texts will be taken into account in chapter 6, 
since they provide a counterpart to the seventh-century revision of the 
Isaiah tradition, which equally has a literary character. The texts dis- 
cussed in chapter 6 are known as the Marduk Prophecy, the Sulgi 
Prophecy, 41 the Uruk Prophecy, 42 and the Dynastic Prophecy. 43 These 
texts contain pseudo-predictions of political events, which in each 
case cover a broad period of time and are referred to without any men- 
tion of the names of rulers. A further characteristic element of these 
texts is their betrayal of a particular interest or agenda. 44 They aim to 
justify or glorify a specific situation: the reign of a particular king. To 
this end, the texts culminate in the description of the reign of an ideal 
ruler, who defeats the enemies, restores the temples and provides well- 
being for the people. 45 

An adequate label for these texts is literary-predictive texts. 46 They 
do not go back to prophetic intermediation and have no oral back- 
ground, but from the outset are literary compositions. 47 The fragments 
of the Marduk Prophecy and Sulgi Prophecy stem from Neo- Assyrian 



39 Weippert 1988: 291-294. 

40 In the Marduk Prophecy, Marduk 'reveals' the future course of events; in the 
Sulgi Prophecy, Sulgi claims to have received a divine revelation; the Uruk Prophecy 
may have been cast as a revelation by a divine speaker (see chapter 6, note 265). Fur- 
thermore, the Song of Erra, mentioned below, is presented as a divine revelation as 
well (tablet 5: 42-46). 

41 Edited by Borger 1971. 

42 Edited by Hunger 1976: 21-23; Hunger and Kaufman 1975. 

43 Edited by Grayson 1975b. 

44 Ellis 1989: 156. 

45 Nissinen 2003c: 134-135; Beaulieu 1993: 41. These four texts can be distin- 
guished from the so-called text A, text B and LB AT 1543, which can be seen as some 
kind of astrological compositions. For the latter texts, see Biggs 1967; 1985; 1987. 

46 Ellis 1989: 148; cf. Weippert 1988: 294. For a discussion of these texts, see 
Ellis 1989: 148-156; Nissinen 2003c. The label 'Akkadian apocalypses' (Hallo 1966: 
240-242; Lambert 1978; Grayson 1980: 184) has been rejected by Borger (1971: 24) 
and Nissinen (2003c: 142-143). 

47 Nissinen 2003c: 139-140. 
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archives. These texts were apparently treated as (part of) a series. 48 
The Uruk Prophecy stems from Late Babylonian Uruk and displays a 
Neo-Babylonian interest; the Dynastic Prophecy is believed to date 
from, and to relate to, the Hellenistic period. 

The final text that will be taken into account in chapter 6 is the 
Song of Erra, which bears some important resemblances to the liter- 
ary-predictive texts. This poem may date from the eighth century BCE 
but is likely to incorporate older elements. 49 Although the literary- 
predictive texts and the Song of Erra are not exclusively connected 
with seventh-century Assyria, there was a clear seventh-century As- 
syrian interest in, at least, the Marduk Prophecy and the Song of Erra. 
The literary-predictive texts (and parts from the Song of Erra) are 
relevant for this study, since they show that written 'prophecies' can 
be scribal creations. 50 With regard to the issue of the transition from 
prophecy into literature and the phenomenon of literary prophecy 
(chapter 6), these texts provide an analogy to the literary character of 
the development of the Isaiah tradition. 



48 Borger 1971. The Marduk Prophecy is preserved as follows. Ten fragments, 
according to Borger's reconstruction, are presumably part of the same tablet (K 2158 
+), with a colophon from Ashurbanipal's library (iv 17'-19'). A small fragment of a 
different copy of the text contains the first part of lines 25-36 of column i (Sm 1388), 
and stems also from the library of Ashurbanipal. The text Assur 13348 ek, another 
duplicate, contains a substantial fragment of the final part of the text. This tablet be- 
longed to the archive of a family of exorcists in Assur. The texts from this archive 
mostly date from the Sargonid period (ranging from 713-612 BCE). The precise date 
of this fragment is uncertain (Pedersen 1986: 41-44, 56, 76). 

49 Dalley 2000: 282. 

50 Grabbe 1995: 94. 



PART TWO 



CHAPTER FOUR 
PROPHECY IN ITS HISTORICAL SETTING 

This chapter deals with the prophetic material from First Isaiah and 
from seventh-century Assyria in their respective historical settings and 
aims to illuminate the relationship between prophetic oracles and his- 
torical events. Its purpose is to explore one of the main characteristics 
shared by the eighth-century prophetic material from First Isaiah and 
the Assyrian prophecies: the fact that prophetic words relate to events 
of great political importance and intervene in the political scene. It 
will be demonstrated that, notwithstanding the immense differences 
between Judah and Assyria as political entities, prophecy to some ex- 
tent played a similar role in situations of crucial political importance. 
Prophetic words and oracles take root in, and relate to, concrete his- 
torical situations. They interfere with contemporary events and seek to 
influence the imminent future. In order to demonstrate this, I will de- 
scribe various relevant episodes in eighth-century Judah and seventh- 
century Assyria, and discuss the prophetic materials connected with 
them. The chapter contains two main parts: historical events in Judah 
and prophetic oracles from First Isaiah (4.1), and historical events in 
Assyria and the Assyrian oracles (4.2). A final section (4.3) presents a 
balance of similarities and differences between the ways Isaiah's ora- 
cles and the Assyrian oracles relate to their respective historical con- 
texts. 



4. 1 Historical Events in Judah and Prophecies from First Isaiah 

The first Judaean king to enter an Assyrian royal inscription is Ahaz, 
listed in one of the summary inscriptions of Tiglath-pileser among rul- 
ers who submitted to Assyria and offered tribute in 734 BCE. 1 By the 



1 Summary inscription 7, 1. 11' (ITP: 170-17 1), m Ia-u-ha-zi m Ia-ii-da-a+a, 'Je- 
hoahaz of Judah' . The earlier view that Azriyau, a ruler defeated by Tiglath-pileser in 
738 BCE, may be identified with King Azariah/Uzziah of Judah, has now mostly been 
abandoned. Annal 19*, 1. 1-12 (ITP: 58-63), describing Azriyau's actions, present him 
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second half of the eighth century BCE the kingdom of Judah was a 
political state of modest dimensions, ruled by the royal house of 
David. 2 For the kingdom of Judah, the eighth-seventh century BCE 
proved to be an important period. Assyria's takeover of Syria- 
Palestine in the late eighth century opened up Judah to international 
trade and to neighbouring civilisations. After the downfall of Israel 
and the establishment of direct Assyrian rule in the North, the way for 
Judah was clear to become a player in regional political affairs. From 
the second half of the eighth century onwards Jerusalem expanded and 
Judah' s importance increased. 3 Furthermore, Judah became integrated 
into the Assyrian economic sphere and played a role in the southern 
trade network. 4 

In the ninth century, after a period of temporary weakness (c. 1 100- 
900 BCE), a new wave of Assyrian expansion began. The policy of 
westward expansion brought Assyria into conflict with the North- 
Syrian states on the Euphrates, and subsequently with Damascus and 
other Syrian states. 5 Assyria's military successes however had not re- 
sulted in permanent supremacy over the West. 6 It was Tiglath-pileser 
III (745-727 BCE), who by adopting a new political-military strategy 
'reshaped the map of the ancient Near East.' 7 Whereas his predeces- 
sors had conquered and plundered the Neo-Hittite and Aramaean 
states along the west of the Euphrates and had occasionally reached as 
far as the Mediterranean coast, Tiglath-pileser aimed to establish a 



as an Aramaean ruler (esp. 1. 9-11). The identification with Azariah/Uzziah of Judah 
was based on a connection with another text, K 6205, which includes a reference to 
the land of Judah. However, Na'aman (1974: 36-39) has shown that K 6205 is part of 
a text dating to the time of Sennacherib (the Azekah inscription, discussed in 4.1.7). 
This implies there is no reason to identify Azriyau as a Judaean king. Instead, Annal 
19* suggests he was the ruler of Hamath; so Weippert 1976-80: 205; Galil 1996: 61; 
Veenhof 200 1:249. 

2 The process of state formation in Judah is a much-debated issue. For the cur- 
rent state of the discussion, see Vaughn and Killebrew (eds) 2003, and Herzog and 
Singer-Avitz 2004. 

3 For the expansion of Jerusalem, see Geva 2003; Killebrew 2003: 335-338. 
Steiner (2001: 110-111) points out that in the seventh century Judah developed into a 
strongly centralised state, with Jerusalem taking a central position, surpassing the 
other cities in the region in size. 

4 Evidence of trade relations with Greece or Cyprus, Syria and perhaps Arabia 
indicates that during the seventh century Jerusalem profited from international trade 
under the Pax Assyriaca; see Steiner 2001: 109-110; Zimhoni 1990: 49; Dalley 
2004a: 389-390, 393. 

5 Lambert 2004: 353; Veenhof 2001: 236-239; Na'aman 1991a: 80-83. 

6 Veenhof 200 1:240-249. 

7 Tadmor ITP: 9; see also Veenhof 2001: 251. 
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permanent rule in these regions. After the defeat of Sarduri II of 
Urartu and the fall of Arpad (741/40 BCE), many Western kingdoms, 
including Israel, Damascus and Tyre, were forced to submit to As- 
syria. This situation is probably reflected in a tribute list in Tiglath- 
pileser' s Iran Stele, which refers to Menahem of Israel, together with 
Rezin of Damascus 8 and Tuba'il of Tyre. 9 In 738, the Assyrian army 
returned to the West and defeated a coalition headed by Tutamu of 
Unqi and Azriyau of Hamath. 10 The kingdom of Unqi was turned into 
an Assyrian province and Hamath was reduced to a rump state ruled 
by king Eni-ilu. The outcome of this campaign is reflected in another 
list of rulers upon whom Tiglath-pileser imposed tribute (Annal 13*), 
which mentions Menahem of Samaria together with Rezin of Damas- 
cus and Hiram of Tyre." During the next stage, 734-732 BCE, Tiglath- 
pileser conquered Philistia, Trans- Jordan, Israel and Aram-Damascus. 

4.1.1 The Historical Events of 734-732 BCE 

With the campaigns of 734-732, Tiglath-pileser aimed to achieve con- 
trol over the Mediterranean coast from Phoenicia to the Egyptian bor- 
der and to consolidate Assyria's hegemony in southern Syria and 
Palestine. 12 Through the campaigns, Assyria gained control over both 



8 The more historical spelling would be Rahian; see Weippert 1973: 46-47, note 
83. 

9 Iran Stele iii A 1. 5 (ITP: 106-107). According to the reconstruction of Tadmor 
(ITP: 267), Tuba'il was king of Tyre in 740. 

10 See note 1 above. 

11 Annal 13* 1. 10-12 (ITP: 68-69), similar to Annal 27 (ITP: 89). By 738, 
Tuba'il had been succeeded by Hiram, who was king until at least 734/733 (ITP: 267). 

12 Two recent studies on the Syro-Ephraimite crisis are Asurmendi 1982 and Ir- 
vine 1990. Both present a survey of the Assyrian sources and the biblical material, 
and both offer a reconstruction of the events (Asurmendi 1982: 48-51; Irvine 1990: 
75-109). The reconstruction presented here differs from theirs in some respects. 1) 
Both Asurmendi and Irvine, in my view, overestimate the scale of the anti-Assyrian 
rebellion. Neither Edom nor Gaza nor Egypt actively participated in the rebellion 
(contra Asurmendi 1982: 49-51; Irvine 1990: 69-70). 2) Both assert that the campaign 
of 734 BCE against Philistia was a reaction against the anti-Assyrian league, just as 
the campaigns of 733 and 732 BCE were; Asurmendi 1982: 48; Irvine 1990: 70: 'The 
Assyrians responded to the Western revolt in 734/733 by marching against Philistia'. 
This is, however, unlikely. As Tadmor (1966: 88) pointed out, with the campaign of 
734 the Assyrians aimed to dominate the Mediterranean seaports. In order to remain 
in control over the coastal commerce however Assyria had to consolidate its power in 
Syria-Palestine. After the campaign against Philistia, it appeared that the rulers resist- 
ing Assyria's supremacy, Rezin, Hiram and Pekah, could also induce others, such as 
Mitinti of Ashkelon, to join their rebellion. For that reason, the Assyrians returned in 
733 and 732 BCE, to break the resistance. 3) Asurmendi (1982: 48) and Irvine (1990: 
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routes to Egypt, 'the Transjordanian desert road which goes south 
from Damascus, and the Levantine road with goes south from Samaria 
towards the Mediterranean coast, and passes the great coastal cities of 
the Phoenicians and the Philistines'. 13 The Assyrian Eponym Canon 
mentions Philistia as the region on which the campaign of 734 was fo- 
cused, and the land of Damascus as the main target of the campaigns 
of 733 and 732. 14 Among the remains of Tiglath-pileser' s annals are 
some fragments that deal with the campaign of 733. 15 In addition, 
various summary inscriptions from Tiglath-pileser' s reign deal with 
events of 734-732. 16 

The campaign of 734 was directed at the Mediterranean coast. The 
Assyrians invaded Philistia by marching south from Phoenicia along 
the coastal highway. One of the main events of this campaign was the 
conquest of Gaza." The Assyrian inscriptions claim that Hanunu of 
Gaza fled to Egypt because of the Assyrian army, but returned after 
Gaza had been conquered. Tiglath-pileser restored him to the throne 
and imposed a large tribute upon him. The Assyrian king established a 
centre for international commerce (bit kari) at Gaza, and erected a 
royal stele in the city of the Brook of Egypt (nahal Musur). K Hanunu's 
flight to, and return from, Egypt may suggest that he sought support 
against Assyria among the Egyptian rulers, but in vain." Assyria 
achieved control over the international trade routes via the Mediterra- 
nean coast. 20 Tiglath-pileser' s royal stele at the Brook of Egypt sym- 
bolised the Assyrian takeover and marked the southern border of the 



108-109) situate the threat posed to Ahaz before Assyria's campaign against Philistia. 
I suggest however that the Syro-Ephaimitic crisis is best situated after Assyria's cam- 
paign against Philistia. 

13 Dalley 1998: 86. 

14 Millard 1994: 44-45. 

15 According to Tadmor's reconstruction, 733 BCE is Tiglath-pileser' s thirteenth 
regnal year; the annals from his twelfth and fourteenth year (734 and 732) are lost. 

16 Unlike the annals, the summary inscriptions are not organised chronologically, 
but geographically or thematically; see Tadmor, ITP: 275. 

17 Described in Summary inscription 4, 8'-15' (ITP: 138-141); Summary inscrip- 
tion 8, 14'-19' (ITP: 176-179); Summary inscription 9, 13-16 (ITP: 188-189). Cf. 
ITP: 222-225. 

18 ITP: 223-226. 

19 For an explanation of Hanunu's stay in Egypt and return to Gaza, see Kahn 
2001: 16, note 89. 

20 See Tadmor 1966: 88. According to Becking (1992: 9), the Assyrian aim was 
'control over the overseas-trade via the Phoenician harbour-cities as well as control 
over trade with Egypt and the caravan-routes to the Arabian peninsula'. Economic 
motives were a major factor in Assyria's military expansion, see Veenhof 2001: 231. 
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west part of the Assyrian empire. 21 In the course of the campaign of 

734, several rulers submitted to Assyria and paid tribute. Summary in- 
scription 7 contains a list of rulers who paid tribute to Assyria, and the 
final part of this list concerns rulers who submitted to Assyria in 734: 

Matanbi'il of Arvad, Sanipu of Ammon, Salamanu of Moab, [...] 
[Mijtinti of Ashkelon, Jehoahaz of Judah, Qaushmalaka of Edom [. . .] 
and Hanunu of Gaza. 22 

Tiglath-pileser claims to have received their tribute, 23 consisting of 
gold, silver and all kinds of valuable material and treasures. Ahaz's 
submission and tribute offered to Tiglath-pileser in 734 represents the 
first direct contact between Assyria and Judah. This is more or less 
confirmed by the biblical account of 2 Kgs 16:5-9, where Ahaz's ap- 
peal to Tiglath-pileser is presented as the beginning of Judah' s servi- 
tude to Assyria. It is uncertain whether any other events mentioned in 
Tiglath-pileser' s summary inscriptions are to be situated during the 
campaign of 734. 24 

Despite Assyria's successful campaign of 734, parts of southern 
Syria and Palestine resisted Tiglath-pileser' s hegemony. During 737- 

735, while Assyrian forces were occupied in other areas, several rulers 
who had previously been subdued by Assyria, such as Rezin of Da- 
mascus and Hiram of Tyre, had thrown off the Assyrian yoke. In Is- 
rael, the usurpation of Pekah, which ended the reign of Pekahiah son 
of Menahem, probably marked a transition to the anti-Assyrian camp 
led by Rezin of Damascus (c. 736 BCE). Against this background, the 
remark of 2 Kgs 15:37, that during the reign of Jotham, Judah was 



21 Kahn 2001: 16-17. 

22 Summary inscription 7, r. 10'-12' (ITP: 170-171). The inscription was written 
in 729/728 BCE; the kings mentioned in the fragment quoted are the tribute-bearers of 
734, see Tadmor ITP: 268. Hanunu of Gaza, mentioned in last position, apparently 
was the only ruler from this list who initially resisted Assyria's dominion. 

23 Summary inscription 7, r. 7', madattu (restored). 

24 The events described in Summary inscription 8 1. 2'-9' and 10'-13' (ITP: 176- 
177) are sometimes situated during the campaign of 734 BCE, since they are followed 
by a description of the Hanunu episode. According to Irvine (1990: 46-49) the pas- 
sage deals with Arvad rather than with Tyre, but this is based on the assumption that it 
describes an event from the campaign of 734 because it precedes the episode of Ha- 
nunu of Gaza. However, since the summary inscriptions may list events in geographi- 
cal sequence rather than chronological order (as Irvine [1990: 26] acknowledges), the 
passage may deal with events from the campaign of 733. It is known that Hiram of 
Tyre rebelled against Assyria. Lines 2'-9', dealing with a rebel king (possibly Hiram) 
of a Phoenician city ('in the midst of the sea', line 4') is likely to describe an event of 
733/732. Similarly, lines 10'-13' are likely to reflect events of 733/732 and may deal 
with Israel and the killing of Pekah; so Na'aman 1986: 72-73. 



196 CHAPTER FOUR 

troubled by Rezin of Damascus and Pekah of Israel, can be under- 
stood. 25 

In order to secure its control over the coastal commerce and its su- 
premacy in Syria-Palestine, Assyria had to break the resistance. This 
was the purpose of the campaigns of 733-732. In the inscriptions of 
Tiglath-pileser, various rulers and states are accused of rebellion 
against Assyria: the Arab queen Samsi, 'who broke her oath of 
Samas', 26 Mitinti of Ashkelon, who broke the loyalty oath, 27 Hiram of 
Tyre and Rezin of Damascus, 28 and perhaps Israel. 29 It is clear that 
Rezin took a leading role. The revolts of Mitinti of Ashkelon and 
Hiram of Tyre are connected with Rezin' s policy. 30 The biblical mate- 
rial connects Pekah of Israel with Rezin' s anti-Assyrian politics and 
confirms Rezin' s leading role. The rebellion of the Arab queen Samsi 
may be connected with Rezin' s politics as well, since in the annals of 
733 the Assyrian measures taken against Samsi directly follow those 
against Rezin. 31 The Assyrian inscriptions thus point to a joint rebel- 
lion. However, they do not refer to a coalition of joint forces against 
Assyria. Apparently, no battle was fought against the coalition, but 
Tiglath-pileser took action against the rebelling countries one by one. 

The annals of Tiglath-pileser' s thirteenth year (733 BCE) deal with 
Rezin' s defeat, his flight to Damascus, the siege of Damascus, the 
conquest of his cities, and the annexation of his land. 32 The fragment 
ends with a reference to Queen Samsi of the Arabs, who is accused of 



25 Rezin' s aim was not only to resist Assyria's hegemony but also to achieve his 
own hegemony in the region. Pekah of Israel was under his influence, and the purpose 
of the Syro-Ephraimite crisis was to appoint a ruler over Judah, who would be under 
his supervision as well. In this respect, Oded (1972) rightly presented the Syro- 
Ephraimite crisis as an inner-Palestinian conflict. Rezin' s ambitions of course brought 
him in conflict with Assyria. 

26 ITP: 80-81. 

27 ITP: 82-83. 

28 ITP: 186-187, '[Hi]ram of Tyre, who plotted together with Rezin [...]'. 

29 Na'aman 1986: 72-73. 

30 ITP: 82-83 (Mitinti); ITP: 186-187 (Hiram). 

31 ITP: 80-81. There is no evidence that any Egyptian ruler supported the anti- 
Assyrian resistance (contra Irvine 1990: 69-70). Na'aman (1991a: 92) and Irvine 
(1990: 53-54) may be right that the Assyrian campaign of 734 aimed to block off the 
way for a possible Egyptian intervention in Palestine. Schipper (1999: 141) however 
argues that Egypt suffered from a weak period 'in der an eine aktive AuBenpolitik 
Agyptens nicht zu denken war' . 

32 Summary inscription 9 r. 3-4 (ITP: 186-187), reads: 'The wide [land of Bit- 
]Haza'ili (Aram) in its entirety, from [Mount Leb]anon as far as the cities ofGile[ad, 
Abel . . . .] [on the bor]der of Bit-Humria (Israel) I annexed to Assyria. [I placed] my 
eunuch [over them as governor].' (Tadmor's translation). 
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having violated 'the oath of Samas'. 33 Another fragment from the an- 
nals of 733 BCE (annals 18 and 24) deals with Israel and Ashkelon. 
Israel's territories in Galilee and Trans-Jordan (Gilead) were occupied 
and annexed, and some of the inhabitants were deported. The kingdom 
was reduced to a rump state consisting of the central hill country 
around Samaria. In the course of these events, perhaps after the fall of 
Damascus in 732, a regime change took place in Samaria: Pekah was 
killed and succeeded by Hoshea, who made obeisance to Tiglath- 
pileser in 73 1. 34 

Ashkelon' s king Mitinti had submitted to Assyria in 734, but soon 
afterwards broke the loyalty oath. In the Assyrian annals Mitinti' s re- 
bellion is connected with the resistance of Rezin of Damascus, by stat- 
ing that Mitinti became insane (or panicked) when he saw Rezin' s 
defeat. 35 It is not clear how Mitinti fell from power, but he may have 
been killed by the people of Ashkelon in an effort to avert an Assyrian 
attack. 36 Mitinti was succeeded by Rukibtu, possibly his son. Thus, the 
campaign of 733, aiming to end the resistance in southern Syria and 
Palestine, included measures against Rezin of Aram, the Arab queen 
Samsi, Mitinti of Ashkelon, the Kingdom of Israel, and probably 
Hiram of Tyre. 37 

Since Damascus had not been captured in 733, the campaign of 732 
was again focused on Rezin of Damascus. Although the annals of 732 
are lost, the expected outcome is the death of Rezin. 38 The fact that Ti- 
glath-pileser did not return to Syria-Palestine implies that he was 
satisfied with the accomplishments of 734-732. Furthermore, the fall 



33 For the Samsi episode, ITP: 228-230. 

34 Summary inscription 13 1. 1V-18' (ITP: 202-203) describe Israel's affairs as 
follows: '[the land of Bit-Humria], all of whose cities I had [devastated] in my former 
campaigns, [...] its livestock I had despoiled and had spared the city of Samaria alone, 
... they overthrew (Peqah) their king.' (Tadmor's translation). Pekah was succeeded 
by Hoshea, who was recognised as ruler by Tiglath-pileser after he had offered tribute 
at Sarrabanu (731 BCE); see Summary inscription 9 r. 9-11 (ITP: 188-189). 

35 Annal 18 1. 9'; annal 24 1. 14' (ITP: 82-83). 

36 See Irvine 1990: 36. Assyria's dealings with Ashkelon may be connected with 
the siege of Gezer. This siege, not mentioned in the inscriptions, is known from a re- 
lief of Tiglath-pileser. The army that conquered Gezer may have had Ashkelon as its 
destination. 

37 Hiram of Tyre surrendered and paid tribute. After this, he and his son Matan 
remained vassals of Assyria. Tiglath-pileser' s actions against Tyre which led to 
Hiram's surrender are probably to be situated not during the campaign of 734, but 
during one of the subsequent campaigns of 733 and 732; Irvine 1990: 58-59. 

38 SeeTadmorITP:281. 
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of Damascus and the death of Rezin are confirmed by the account of 2 
Kgs 16:5-9. 

5 Then King Rezin of Aram and King Pekah son of Remaliah of Israel 
came up to Jerusalem for war; they enclosed Ahaz, but were unable to 
fight. 

6 At that time the king of Edom recovered Elath for Edom, and drove 
the Judaeans from Elath; and the Edomites came to Elath, where they 
live to this day. 39 

7 Ahaz sent messengers to King Tiglath-pileser of Assyria, saying, T am 
your servant and your son. Come up, and rescue me from the hand of 
the king of Aram and from the hand of the king of Israel, who are at- 
tacking me.' 

8 Ahaz also took the silver and gold found in the house of Yahweh and 
in the treasures of the king's house, and sent a bribe to the king of As- 
syria. 

9 The king of Assyria listened to him; the king of Assyria marched up 
against Damascus, and took it, carrying its people captive to Kir; then 
he killed Rezin. 

This account reflects various events of 734-732, but deliberately puts 
them in a different light, as I will argue. 2 Kgs 16:5-9 is a composite 
account. 40 First, verse 6, which is only loosely connected with the rest 
of the account, is not historical but betrays a particular agenda. 41 Fur- 
thermore, 16:7-9 give the impression of continuing verse 5, but this is 
misleading. Since verse 5 already reveals that Rezin and Pekah were 
unsuccessful, the appeal of Ahaz to Tiglath-pileser (verse 7) does not 
follow smoothly. Moreover, 16:7-9 does not mention the (ending of) 
Jerusalem's siege, nor Rezin' s return to Damascus, nor the fate of 
Pekah of Israel. 42 Whereas verses 7-9 were composed as a continuation 



39 mix rj'pn 'king of Edom' in the original text became D"]N ~]bo 'king of Aram' 
and the name 'Rezin' was added from verse 5; 'Edom' and 'Edomites' is to be read in 
the entire verse (cf. 2 Chron 28:17). So Tadmor and Cogan 1979: 496-497. 

40 Irvine 1990: 88; Tadmor and Cogan 1979: 494. 

41 According to Tadmor and Cogan (1979: 496-498), 16:5 and 6 refer to different 
events. Aram has nothing to do with the war between Edom and Judah, and the cap- 
ture of Elath is not connected with the Syro-Ephraimite crisis. In Summary inscription 
7, King Qaushmalaka of Edom is mentioned (just as Ahaz) among the rulers who 
submitted to Tiglath-pileser in 734, and there is no evidence that he, either before or 
afterwards, joined the anti-Assyrian camp. For 16:6 a seventh- or sixth-century back- 
ground may be suggested. At that stage, Edom adopted a position hostile to Judah. 
The insertion of verse 6 aimed to contribute to the negative depiction of King Ahaz. 
For this interpretation, see Tadmor and Cogan 1979: 496-498. 

42 Cf. 2 Kgs 15:29-30 for measures of Tiglath-pileser against Pekah of Israel. 
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of verse 5 (as is evident from verse 7b), verse 5 once stood on its own 
as a short note concerning the reign of Ahaz. 43 

Verse 5 is a relatively early note concerning the Syro-Ephraimite 
crisis, which in itself is not negative about Ahaz. The extension of 
16:7-9 refers to the events of 734-732, but deliberately puts them in a 
different perspective. On the one hand, it reflects Ahaz's submission 
to Assyria and his tribute to Tiglath-pileser in 734. On the other, it 
reflects Assyria's campaign against Damascus (733-732) and its out- 
come: Rezin's death. 44 However, whereas in the Assyrian inscriptions 
these events are unrelated, in 16:7-9 they have become connected. 
From Tiglath-pileser' s inscriptions it appears that in the course of the 
campaign against Philistia in 734 BCE, Ahaz submitted to Assyria and 
paid tribute. Furthermore, in the campaigns of 733-732 BCE Assyria 
broke the resistance of Damascus and its allies. There was no specific 
connection between Ahaz's submission in 734 and the campaigns 
against Rezin and his allies in 733-732 BCE. This connection is how- 
ever what 2 Kgs 16:7-9 adds in its interpretation of the events: it is 
claimed that Tiglath-pileser came to Palestine at Ahaz's request, in 
order to save him from the Syro-Ephraimite aggression. This presents 
the events of 734-732 from a Judaeo-centred perspective. Historically, 
Tiglath-pileser was motivated by a policy of westward expansion. 
From the later Judaean perspective, he came to Palestine at the request 
of Ahaz. Whether or not Ahaz asked for Tiglath-pileser' s help while 
threatened after the Assyrian army had left the scene, remains uncer- 
tain. 45 It is however evident, 1) that Tiglath-pileser had his own motive 
for the campaigns of 733-732, 46 and 2) that 16:7-9 turned the events 
upside down by presenting Ahaz's tribute to Assyria of 734 as a bribe 
for his rescue from his enemies and by presenting the arrival of the 
Assyrian army in Palestine as being singularly motivated by Ahaz's 
request. 



43 Irvine 1990: 85-86. 

44 For a similar interpretation, see Irvine 1990: 88. 

45 According to Irvine (1990: 86-89 and 299) Ahaz's appeal to Tiglath-pileser is 
unlikely to be historical. Oded (1993) however presents a range of cases in the Assyr- 
ian royal inscriptions where the quest of help from a vassal is followed by a response 
of the Assyrian king. 

46 Oded (1993: 64, note 4) concedes that 'It is more likely that the connection be- 
tween Ahaz's appeal and the Assyrian campaign was not causal but to a large extent 
chronological - the Assyrian military campaign would have taken place even without 
the call for help.' 
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Whereas 16:5 is a relatively early note, 16:7-9 is an extension from 
a later hand. It describes how Assyria became involved in Judah's af- 
fairs. In 2 Kgs 16:7-9, Ahaz is depicted as a powerless king who in a 
situation of crisis submits to a powerful king, begging him for help 
and buying his assistance with a large sum. 47 2 Kgs 16:7-9 is not a 
neutral description. 1) Ahaz implores Tiglath-pileser to rescue him 
from the hands of his enemies (*]? ]H uet). This expression often de- 
notes rescue initiated by Yahweh, but Ahaz appeals to a foreign king. 48 
2) The term nno ('bribe') bears a negative connotation. 49 3) The self- 
address of Ahaz to Tiglath-pileser, T am your servant and your son', 
confirms that he chose the Assyrian king rather than Yahweh for his 
rescue. 50 16:7-9 seems to assume an ideological contrast between Ahaz 
and Hezekiah. Whereas Hezekiah trusted in Yahweh and prayed to 
Yahweh to rescue (unr) him from the hand of Sennacherib (2 Kgs 
19:19), Ahaz begged Tiglath-pileser to rescue (ycr) him from the 
hands of his enemies (2 Kgs 16:7)." The interpretation of 16:7-9 as a 
critical passage is supported by the broader picture of the relation be- 
tween Judah and Assyria as found in 2 Kings. According to the pres- 
entation of 2 Kings, it was Ahaz who made Judah be subjected to 
Assyria, 52 whereas it was Hezekiah who, thanks to his trust in Yahweh, 
successfully threw off the Assyrian yoke. 2 Kgs 16:7-9 is not as 
overtly critical of Ahaz as Isa 7:1-17, or as 2 Kings 16 in its final 
shape. In the course of time the picture of Ahaz became increasingly 
negative. Whereas the earliest material concerning Ahaz (the pro- 
phetic material in Isa 7* and 8*, the note of 2 Kgs 16:5, and the source 
behind 2 Kgs 16:10-18a) is not negative at all towards him, the later 
compositions of Isa 7:1-17 and 2 Kings 16 give, in different ways, an 
increasingly negative picture of Ahaz, based on a contrast between 
Ahaz and Hezekiah. 53 I would suggest that 2 Kgs 16:7-9 reflects an 



47 Cf. Lemaire 2004: 37 1-372. 

48 Historical appeals for help to the Assyrian king are formulated differently; see 
Oded 1993: 68-69. 

49 Tadmor and Cogan 1979: 499-500. That this bribe partly consisted of silver 
and gold from the temple of Yahweh adds to the critical depiction of Ahaz; see also 
Irvine 1990: 86-87. 

50 The Davidic king was both servant and son of Yahweh; see Irvine 1990: 87-88. 

51 In both cases, the request was granted: the king of Assyria listened to his re- 
quest (2 Kgs 16:9); Yahweh listened to his request (2 Kgs 19:16, 20). 

52 Tadmor and Cogan 1979: 505. 

53 The contrast between Ahaz and Hezekiah reached its climax in 2 Chron 28; see 
Smelik 1998: 180-182. Many commentators suggest that 2 Chron 28:7, dealing with a 
coup d'etat of a certain Zichri from Ephraim, which almost succeeded, derives from 
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early stage of this Ahaz-Hezekiah contrast: instead of buying help and 
becoming dependent on Assyria, Ahaz should have trusted in Yah- 
weh, as Hezekiah did. 

The events of 734-732 BCE can be summarised as follows: 1) In 
734 BCE, Tiglath-pileser conquered Philistia. Ahaz, together with 
several other rulers from the region, submitted to Assyria and paid 
tribute. 2) The anti-Assyrian resistance, led by Rezin of Damascus, 
continued (c. 737-733 BCE). Ahaz's refusal to cooperate with the 
anti-Assyrian politics brought him into a critical situation. 3) In the 
campaigns of 733-732 BCE, Tiglath-pileser broke the resistance, 
which resulted in Assyrian dominance over the region, regime 
changes in Ashkelon and Israel, and presumably Rezin' s death. 

The situation mentioned under 2), reflected in the prophetic mate- 
rial within Isa 7* and 8*, and summarised in the note of 2 Kgs 16:5, is 
appropriately called the Syro-Ephraimite crisis. 54 This crisis — the plan 
of Rezin to kill Ahaz and to replace him with a cooperative ruler — is 
best situated after Assyria's campaign of 734 BCE against Philistia, 
for the following reasons. First, we have an analogy in the case of 
Mitinti of Ashkelon. Both Ahaz and Mitinti were among the kings that 
submitted to Tiglath-pileser in 734 BCE. Soon afterwards Mitinti 
broke his loyalty oath and joined the rebellion, either inspired or per- 
suaded by Rezin of Damascus. Second, Ahaz's submission to Tiglath- 
pileser in 734 BCE meant that he, from Rezin' s perspective, had 
joined the wrong camp. This would have motivated Rezin to take ac- 
tion against him. Third, the advice of Isaiah, reflected in the prophetic 
material of Isa 7* and 8* (see below), not to take action and not to 
give in to the pressure of Rezin and Pekah (Isa 7:4) fits into the period 
between the Assyrian campaigns of 734 and 733/732 BCE. In all like- 
lihood, Ahaz had sworn a loyalty oath in 734 BCE, just as had Mitinti 
of Ashkelon. Ahaz's oath-enforced bond with Assyria may explain 
Isaiah's advice and Ahaz's persistence not to join the anti- Assyrian 



an early, historical source (see Irvine 1990: 95). If this is correct, the report concern- 
ing Zichri adds to the threat that was posed to King Ahaz. 

54 The earliest layer of Isa 7:1-17 focuses on the evil intentions of Rezin and the 
fear of Ahaz and his people. The note of 2 Kgs 16:5 furthermore states that Rezin and 
Pekah came up to Jerusalem. Rezin and Pekah intended to kill Ahaz in order to get 
someone on the throne who would cooperate with their anti- Assyrian politics. They 
were however unsuccessful. Their plan to accomplish a regime change failed. Since it 
is uncertain how much fighting was involved, I prefer the term Syro-Ephraimite crisis, 
rather than Syro-Ephraimite war. 
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rebellion. 55 Fourth, the note in 2 Kgs 16:5 and the oracles of Isaiah 
suggest that the plan of Rezin failed. If there was a siege of Jerusalem 
it was broken off prematurely. This fits the period between Assyria's 
campaign to Philistia in 734 BCE and the subsequent campaign di- 
rected against the rebellious kingdoms. 

4.1.2 Prophetic Words relating to 734-732 BCE 

As can be inferred from the prophecies to be situated in this period, 
the prophet Isaiah played an encouraging role during the Syro- 
Ephraimite crisis. The prophecies to be connected with the circum- 
stances of 734-732 BCE, are 7:4-9a, 7:14b.l6, 7:20, 8:1-4 and 17:1b- 

3. 56 

Isa7:4-9a* 

Take heed, be quiet, do not fear, and do not let your heart be faint be- 
cause of these two smouldering stumps of firebrands. Because Aram 
has plotted evil against you, saying: "Let us invade Judah, terrify it, and 
cleave it open for ourselves and let us make the son of Tabeel king in 
it!", therefore thus says the Lord Yahweh: 'It shall not stand, and it 
shall not come to pass.' For the head of Aram is Damascus, and the 
head of Damascus is Rezin, and the head of Ephraim is Samaria, and 
the head of Samaria is the son of Remaliah. 

The earliest layer of 7:1-17, consisting of 7:2-3a.4-9a.l4b.l6 (see 
chapter 2.1.2), presents a coherent picture: Rezin, with Pekah as an 
ally under his supervision, intends to replace Ahaz of Judah with an 
anti-Assyrian king, cooperative with Rezin. This policy, posing a 
threat to Judah, terrifies Ahaz (7:2, 4, 16). The plan to kill and replace 
Ahaz makes sense in the political circumstances of the period. A re- 
gime change could secure the adoption of the anti-Assyrian politics 
advocated by Rezin. 57 When the oracle 7:4-9a was delivered, Jerusa- 
lem was not yet under siege (cf. 7:2). This may however have hap- 
pened soon afterwards (cf. 2 Kgs 16:5). Under the threatening 
circumstances, pictured in 7:2 and 7:6, Isaiah urges Ahaz neither to 



55 See also Dalley 1998: 88-89. 

56 For the exegetical analysis of the prophetic texts in this chapter, see chapter 2. 

57 Examples of such regime changes are Pekah, who took the throne from Peka- 
hiah (loyal to Assyria) and adopted a policy of rebellion against Assyria; Hoshea who 
took over from Pekah (anti- Assyria), and resumed a policy of loyalty; Mitinti of Ash- 
kelon who rebelled against Assyria, succeeded by Rukibtu who resumed a policy of 
loyalty. 
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give in to the pressure of the anti-Assyrian rulers, headed by Rezin, 
nor to go out to wage war against the Aramaean-Israelite army that 
was ready to invade Judah. Instead, he is to stay in Jerusalem and 
wait, for Yahweh promises him that the plan of Rezin will fail. 58 7:6 
presents a quotation from the mouth of Rezin. Quoting the adversaries 
is a characteristic of the prophecies of Isaiah, as appears from 5:19, 
10:8-9.13-15, 28:10, 28:15, and 29:15. The quotations are fictitious, 
some of them evidently (10:8-9.13-15, 28:10, 28:15), others most 
probably. 55 The function of the fictitious quotations is rhetorical. The 
quotations function to reveal the self-willed and arrogant attitude of 
the adversary speaking. The adversary speaks as if Yahweh can be 
safely neglected. This reveals his hubris and anticipates his downfall 
and punishment. 

The identity of the 'son of Tabeel' is disputed. 60 Some scholars 
have suggested that behind tab'al figures the Phoenician name Itto- 
baal, 61 pronounced toba'l and deliberately changed into tab'al, 'good 
for nothing', perhaps already by the prophet himself (such a de- 
nouncement would be characteristic of prophetic language). The at- 
traction of this possibility is that the predecessor of Hiram of Tyre was 
named Ittobaal, so that the son of Ittobaal would be a Phoenician 
prince related to Hiram of Tyre who took part in the rebellion of 
Rezin. However, since this identification remains speculative, other 
explanations must be taken into account as well. 62 In any case, the 'son 
of Tabeel' is contrasted with the 'son' Immanuel. In contrast with the 
candidate -king, the 'son of Tabeel', depicted as an illegitimate pre- 



58 The similarities between Isa 7:4 and Deut 20:3 do not imply that 7:4-9a is a 
'war oracle' (contra Williamson 1998b: 251, note 27). Oracles of encouragement, de- 
pending on the circumstances, may contain different promises and admonitions. Deut 
20:1-4 deals with a situation of war and promises that 'it is Yahweh your God who 
goes with you, to fight for you against your enemies, to give you victory', whereas in 
Isa 7:4-9a the situation is an evil plan, which, according to the oracle will not come 
true. 

59 It is quite unlikely that Isaiah knew Rezin' s political agenda in detail. 

60 The name tab'al, 'good for nothing', is often regarded as a Masoretic distor- 
tion of tab' el, 'God is good'. 

61 See Dearman 1996 (going back to Vanel 1974; cf. Asurmendi 1982: 53-54). 

62 Some scholars have proposed to connect the name with the 'land of Tab'el' 
(son of Tab'el meaning 'someone from Tab'el'). They point to 'Ayanur the Tabelite' 
(ND 2773, 1. 4-5, Saggs 2001). This is problematic since no convincing explanation 
has been provided in what way 'the Tabelite' was connected with the politics of Rezin 
and Pekah (Dearman 1996: 37-40). Since the name tb'l is attested on various seals 
from monarchic Judah, Wagner (2006: 139-140, note 39) proposes that the 'son of 
tb'l' could have been a Judaean. 
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tender to the throne, the prophet presents the 'son' Immanuel as a 
hopeful sign for Ahaz and his dynasty. The contrast between the two 
royal figures in the prophetic words is deliberate. 

The oracle 7:4-9a shares various important features with extra- 
biblical prophetic oracles. 63 1) The phrase 'fear not' (7:4). Nissinen in 
his study of this phrase in ancient Near Eastern texts, refers to the dif- 
ference between justified 'fear' and unjustified 'anxiety'. 64 Whereas an 
individual must pay reverence to a legitimate authority, royal or di- 
vine, he should not be anxious when confronting anything that should 
not be feared. The phrase 'fear not' is an exhortation to show fearless- 
ness before illegitimate powers and to refrain from unjustified anxi- 
ety. 65 The phrase 'fear not' prominently occurs in the Assyrian 
prophecies, 66 as encouragement in the face of the enemy, or connected 
with promises for future support. 67 The phrase 'fear not' in oracles 
means 'trust me': the addressee is encouraged to trust in the power 
and promise of the deity and not to fear any illegitimate power. 68 The 
phrase is appropriately called an 'encouraging formula'. 69 The formula 
functions as a sign of the divine acceptance of the king's rule.™ This is 
also the case in the prophecy on the Zakkur Stele: 'F[e]ar not, for I 
have made [you] king, [and I will stjand with [you], and I will deliver 
you from all [these kings who] have forced a siege against you!' 71 

2) In order to emphasise that the enemies should not be feared, they 
are ridiculed by derogatory metaphors. Isa 7:4 refers to Rezin and 
Pekah as to 'these two smouldering stumps of firebrands'. In the As- 
syrian oracles we find comparable depictions: enemies that roll as 
'ripe apples' before the king's feet (SAA 9 1 i 9' -10'), enemies as 
'plotting weasels and shrews' (SAA 9 1 v 3-5), and as 'butterflies' 



63 Conrad (1985: 52-62) discusses Isa 7:4-9 in comparison with the prophecy on 
the Zakkur Stele, the prophecy for Ashurbanipal SAA 9 7, and the dream report in 
Ashurbanipal's Prism B v 63-68 (BIWA: 225). Conrad argues that in 7:4-9 Ahaz is 
not ordered to become actively engaged in battle: the king must remain passive; Yah- 
weh will fight for him. 

64 Nissinen 2003b. The phrase occurs in oracles of encouragement comparable to 
7:4-9a, such as Isa 10:24, 2 Kgs 19:6 (Isa 37:6) and Hag 2:5. 

65 Nissinen 2003b: 131-132. 

66 Nissinen 2003b: 148-158. 

67 Nissinen 2003b: 149. 

68 See also Weippert 1981: 78. 

69 Nissinen 2003b: 132. 

70 Nissinen 2003b: 159. 

71 Translation from: Seow, in: Nissinen 2003a: 203-207. For a reconstruction of 
the historical events referred to in the oracle, see Margalit 1994. 
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(SAA 9 3 iii 24). 72 Prophetic oracles make abundant use of metaphors, 
both in Judah and Assyria, and one category consists of contemptuous 
depictions of the enemy. The metaphor of 7:4 is meaningful: the 
pieces of wood taken from the fire are not burning, but only smoulder- 
ing. This implies that one must be careful not to touch them, but also 
that they will extinguish soon. The image underscores the message: do 
not act, for soon the threat will disappear. 73 

3) An important element within prophetic oracles of encourage- 
ment is the deity's assertion that he or she is the one who acts, 
whereas the king has to stay, to remain quiet and to leave things to the 
deity. 74 Similarly, Isaiah urges Ahaz to keep quiet in view of the threat. 
In this context, it means not to wage war, not to undertake military ac- 
tivity. The urge to be careful (nntan) occurs in other oracles as well. 75 
The admonition to keep quiet and not to act functions as assurance 
that it is the deity who governs the events. The deity takes care, the 
king should not fear. Similarly, Isa 7:7 implies that Yahweh will take 
care of the situation. 

4) An important theme of the oracle is Ahaz's legitimate kingship 
versus the illegitimate pretension of Rezin, Pekah, and the son of 
tab'al. The illegitimacy of the latter is implied by 1:1 . Verses 5 and 6 
draw a contrast between Ahaz's legitimate kingship and the illegiti- 
mate throne candidate: 'Aram has plotted evil against you (i.e. Ahaz)' 
(7:5); the enemies intend to make the 'son of Tabeel' king (7:6). It has 
been suggested that the conclusion of the oracle (7:8a.9a) implicitly 
says, 'for the head of Judah is Jerusalem, and the head of Jerusalem is 
the son of David'. 76 Yahweh' s election of Ahaz is the reason why 



72 See further SAA 9 7 r. 1-2, concerning the enemies: T will break the thorn, I 
will pluck the bramble into a tuft of wool, I will turn the wasps into a squash' (Par- 
pola's translation); and SAA 3 13 r. 9-10: 'Your ill-wishers, Ashurbanipal, will fly 
away like pollen on the surface of the water. They will be squashed before your feet 
like burbillatu insects in spring!' (Livingstone's translation). 

73 Cf. Wildberger 1972-82: 279. 

74 For examples in the Assyrian prophecies: SAA 9 2 ii 18', T am the one who 
says and does!'; 2 ii 2', '[stay] in your palace' (Parpola's restoration); perhaps 9 1 i 
26'-27', 'I will rise in woe, you sit down!' (see Van der Toorn 1987: 83). See further 
Istar's message (in a dream) to Ashurbanipal: 'You stay here in your place! Eat food, 
drink beer, make merry and praise my godhead, until I go to accomplish that task, 
making you attain your heart's desire.' Prism B v 63-68 (BIWA: 225); translation 
Nissinen 2003a: 148. 

75 2 Kgs 6:9 (cf. 1 Sam 19:2), within a prophetic oracle as a warning to take heed 
in a dangerous situation. The same term occurs in an oracle quoted in Lachish ostra- 
con 3 (see Seow in: Nissinen 2003a: 214-215). 

76 See Wildberger 1972-82: 271. 
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Ahaz needs not to fear. 77 This reveals a contrast between Ahaz as le- 
gitimate king, and his opponents with their illegitimate candidate. A 
similar contrast is present in some of the Assyrian prophecies. In SAA 
9 1.8 Esarhaddon's mother Naqia contrasts the illegitimate but appar- 
ently successful half-brothers of Esarhaddon, with her own son 
Esarhaddon, the legitimate but so-far unsuccessful, crown prince. The 
Assyrian prophecies continually picture the king as the legitimate 
ruler, 78 whose enemies will be annihilated. 

Among the characteristics of oracles of encouragement, two themes 
stand out as particularly important: divine legitimation of the king, 
and self-presentation of the deity as the principal actor in history who 
protects the king and takes care of his enemies. 79 Isa 7:4-9a is an oracle 
of encouragement, a typical response from the deity delivered through 
the mouth of a prophet, in a situation in which the king is severely 
threatened his enemies. 

Isa7:14b.l6 

Look, the young woman is pregnant and is about to bear a son, and you 
must name him Immanuel. For before the child knows how to refuse 
the evil and choose the good, the land before whose two kings you are 
terrified will be deserted. 

This oracle further encourages Ahaz. In addition to 7:4-9a, this oracle 
indicates the moment of Yahweh's intervention. Yahweh announces 
that the aggressors will be annihilated before the child knows what it 
wants. The moment of punishment will come fast, within a few 
years. 80 The situation is the same as that of 7:4-9a: Judah, and Ahaz in 
particular, are threatened by Rezin and Pekah. The announcement of 
7:16 intensifies that of 7:7. Whereas 7:7 announces that the evil plan 
of the enemies to replace Ahaz will not come true, 7:16 announces 



77 Conrad 1985: 57. 

78 E.g. SAA 9 1 iv 5-6, 20-21, 'Esarhaddon, legitimate heir (aplu kenu), son of 
Mullissu'. 

79 See also Wagner 2006: 130-136, who presents three Assyrian prophecies 
(SAA 9 1.1, 1.2, 1.6) as a counterpart to Isa 7:4-9. In Wagner's estimation (2006: 141) 
Yahweh functions as 'Schutzgottheit der Dynastie', as does Istar of Arbela in the As- 
syrian prophecies. 

80 Irvine (1990: 163) comments: 'Isaiah meant to suggest how events and cir- 
cumstances would unfold in the imminent future (my emphasis) and so thought of the 
child's development within the first year or so after his birth.' If the threat posed to 
Ahaz was at its height soon after the return of the Assyrians following the campaign 
of 734, the oracles 7:4-9a and 7: 14b. 16 are to be situated in late 734-733. 
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that the enemies, within a few years, will be punished: their land will 
be deserted. 81 Although their display of aggression terrifies Ahaz, soon 
they will be annihilated. The desertion or abandonment of the land 
probably refers to the deportation of the inhabitants. Rezin and Pekah 
planned actions that involved the land of Judah (7:6); the punishment 
involves their own land too. 

The identity of the 'young woman' is unknown. Most likely she 
was Ahaz's wife, and Immanuel Ahaz's son. The name Immanuel 
purposefully contrasts with ben tab'al of 7:6. Whereas ben tab'al is 
the desired result of Aram's ra'a (7:5-6), Immanuel will choose be- 
tween tpb and ra '. The child itself is a sign of the good news, repre- 
sented by his name. 82 A further link between the oracles 7:4-9a and 
14b. 16 is provided by the verb fip: 7:6 'to terrify' (hi.); 7:16 'to be 
terrified' (qal). The name Immanuel is an assurance that Ahaz and his 
people need not fear the enemy, since Yahweh is at their side. This 
corresponds with the ideology expressed in the Assyrian oracles, such 
as the phrase: 'Fear not, Bel, Nabu and Mullissu are standing [with 
you]'. 83 Verse 16 announces the imminent destruction of the land of 
the enemies, Rezin and Pekah. Although Yahweh does not explicitly 
announce that he himself will punish the enemies, the implicit mes- 
sage of the name Immanuel is that he will take care of it. The divine 
promise to deal with the enemies is a prominent feature in Assyrian 
prophecies as well (see 4.2 below). 

Isa7:20 

The announcement of 7:20 makes clear how Yahweh is going to in- 
tervene to punish Aram and Israel: 

The Lord will shave with a razor hired beyond the River the head and 
the hair of the feet (pubic hair), and it will take off the beard as well. 

The 'razor' mentioned in this announcement denotes the Assyrian 
king. The Assyrian king is symbolised as a hired razor in the hand of 
Yahweh. This resembles to some extent the depiction of Esarhaddon 



81 In 7:16, the lands of Rezin and Pekah are presented as a unity. The early mate- 
rial within Isa 7:1-17 (7:2-3a.4-9a, 7:14b. 16) presents Aram and Ephraim as one en- 
emy. 

82 In 7:14a Immanuel is presented as a sign (nix). In some Mari letters prophetic 
figures are referred to as 'signs' (ittu) as well (ARM 26/1 207 1. 4 and 212 r. 2'). 

83 SAA 16 60 r. 14'-15'; see also the oracle on the Zakkur Stele: '[I will st]and 
with [you]' (see above). 
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in one of the Assyrian prophecies: 'Esarhaddon, king of Assyria, cup 
full of lye, double -bladed axe!' 84 The Assyrian king is a deadly poison 
and a lethal weapon. 85 In the same prophecy Istar addresses Esarhad- 
don as 'Esarhaddon, true heir, son of Mullissu, angry dagger in my 
hand'. 86 

Yahweh has hired the Assyrian king in order to punish Ahaz's 
enemies, 87 to defeat and humiliate them. The expression 'hired razor' 
also reveals an important difference between Isaiah's oracles and the 
Assyrian prophecies. Whereas Istar takes action through the hand of 
her own king, Yahweh intervenes by mobilising a foreign power. 88 
This role of Assyria in Isaiah's prophecies of course corresponded to 
the current political reality. Both in the prophecies of Isaiah (7:20; 
8:1-4; 10:5-6; 28:2) and in the Assyrian royal inscriptions, the Assyr- 
ian king is represented as the agent of the divine anger. 89 

The prophecy of 8:1-4 is quite explicit about what will happen to 
Aram and Ephraim: 

Then Yahweh said to me, Take a large tablet and write on it in common 
characters, 'Maher-shalal-hash-baz.' And I took reliable witnesses, the 
priest Uriah and Zechariah son of Jeberechiah. And I went to the proph- 
etess, and she conceived and bore a son. Then Yahweh said to me, 
Name him Maher-shalal-hash-baz; for before the child knows how to 
say 'father' or 'mother', the wealth of Damascus and the spoil of 
Samaria will be carried away by the king of Assyria. 

The time-span indicated in verse 4 is again more narrowly defined 
than in 7:16, referring to an even more imminent future. 8:1-2 points 
to the public role of the prophet. The large tablet with a clearly read- 
able saying on it was probably meant for the people in Jerusalem. The 
reliable witnesses were to testify afterwards that it had been a genuine 
prediction by Isaiah. In this way, 8:1-2 illustrates the communal aspect 
implied by the name Immanuel, 'God is with us' . The announcement 



84 SAA9 1iv5-13. 

85 In a similar way Ashurbanipal is depicted as a battleaxe in SAA 3 26 1. 3' . 

86 This passage, which is not without difficulties, is discussed in 4.2.4. 

87 Note the difference between Isaiah's prophecies and 2 Kgs 16:7-9. According 
to 7:20, 8:1-4, 10:5-6 and 28:2, Assyria is Yahweh's agent, summoned to punish 
Judah's enemies. By contrast, according to 2 Kgs 16:7-9, Ahaz appealed to the Assyr- 
ian king to save him (rather than trusting in Yahweh), and in this way brought Judah 
under Assyrian rule. 

For the motif of hiring military forces ("Dili), cf. 2 Sam 10:6; 2 Kgs 7:6; Jer 
46:21. 

89 On the motif of the Assyrian king as the 'rod of wrath in the hand of the gods', 
Oded 1991: 226-227. 
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in 8:4 is straightforward: Damascus, the capital of Aram, and Samaria, 
the capital of Israel, will be captured and plundered. This refers to 
7:8a.9a, where the names Damascus and Samaria are mentioned as 
well. The point of 7:4-9a was that the plan of Rezin and Pekah would 
fail: they would not be able to put another king on the throne of Jeru- 
salem, because they were not authorised to do so. Whereas Rezin and 
Pekah would not be able to get into Jerusalem (7:4-9a), 8:4 announces 
that instead their own capital would be captured and plundered. This is 
again an element of retribution: what they tried to accomplish in 
Judah, would happen to themselves as a punishment. 

An important feature of the oracles from Isa 7* and 8* is their par- 
tial repetition. The announcements of 7:7, 7:16, 7:20 and 8:4 can be 
read as a series. There is an element of repetition, but also an element 
of increasing explicitness. Step-by-step the announcements reveal how 
and when Yahweh is going to punish the enemies for their aggres- 
sion. 90 The actions of Yahweh, furthermore, mirror the plan of the 
enemies: over against their throne candidate ben tab'al stands the son 
Immanuel; over against their plans against Judah (7:6) stands the 
abandonment of their own land (7:16); over against their intention to 
enter Jerusalem in order to kill Ahaz, stands the spoliation of their 
own cities (8:4). 

A final announcement to be mentioned here is 17:lb-3: 

See, Damascus is about to cease to be a city, and to become a heap of 
ruins. Her cities will be deserted for ever, and become places for flocks. 
The fortress will disappear from Ephraim, the kingdom from Damascus, 
says Yahweh of Hosts. 

The announcement fits the circumstances of 733-732. This word 
specifically announces the fall of Damascus and the annexation of the 
land of Aram into an Assyrian province, and the conquest of Israel. 

The prophecies discussed in this section were probably delivered in 
the period 734-732. The intended regime change in Jerusalem was not 
accomplished, presumably because of the arrival of the Assyrian 
army. Furthermore, during the campaigns of 733-732, Tiglath-pileser 
annexed territory from Aram and Israel, which was provincialised. 



90 The phenomenon of repetition occurs in the Assyrian prophecies too, albeit in 
a somewhat different way. The deity often refers to previous words (e.g. SAA 9 1 15'- 
17', 'What words have I spoken to you that you could not rely upon?'; Parpola's 
translation) in order to increase the reliability of the oracle at stake. The element of 
repetition in the prophecies of Isa 7* and 8* probably served a similar goal. 
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Damascus was, in all likelihood, captured and plundered in 732. The 
only element not fulfilled as yet was the capture and spoliation of 
Samaria. 

The prophecies discussed here can be characterised as pro-state. 
The oracles assert that Yahweh governs the events. He protects his le- 
gitimate king and uses Assyria as his agent. Symbolic names under- 
score the prophetic message of encouragement. The prophetic material 
cannot be qualified as royal propaganda however. It clearly adopts 
concepts from royal ideology, but at the same time the prophet takes 
his own political position. In the situation of 734-732, he supported 
and admonished the king through encouraging prophecies. 

4. 1 .3 The Historical Events of 723-720 BCE 

Tiglath-pileser was succeeded by Shalmaneser V, who ruled for a 
short period (727-722). In 733, Tiglath-pileser had reduced the King- 
dom of Israel to a rump state consisting of the hill country surrounding 
Samaria. King Hoshea initially paid tribute to Assyria but at some 
point acted treasonably and negotiated with a king of Egypt (2 Kgs 
17:3-4). 91 Shalmaneser invaded Israel and according to the Babylonian 
Chronicle (i 28) 'destroyed Samaria'. This apparently refers to the 
capture of the city of Samaria. 92 The chronicle does not mention the 
year, but a dating in 723 or 722 is likely. 93 Hoshea probably was taken 
captive to Assyria (2 Kgs 17:4). 

When Shalmaneser died in 722, Sargon seized power in a struggle 
for the throne. During the turbulent years of 722-720, various coun- 
tries and kingdoms tried to free themselves from Assyrian rule. The 
Chaldean prince Merodach-baladan occupied the throne in Babylonia 
and made an alliance with Elam. Various Syro-Palestine kingdoms 
and provinces, headed by the king of Hamath, rebelled against As- 
syria. After Sargon had settled internal affairs in his first year, Assyr- 
ian troops fought against the Babylonian-Elamite forces in his second 
year. The Assyrians lost the battle, 94 and Sargon left Babylonia and 



91 2 Kgs 17:4 refers to 'King So' of Egypt'. This king has been identified both as 
Tefnakht of Sais, Osorkon IV, and the Cushite king Piye; see Schipper 1998; Kahn 
2001: 14; Younger 2002a: 290, note 4. In any case, the Egyptian ruler did not come to 
the rescue of Hoshea; so Schipper 1999: 153. 

92 Younger 2002a: 290; Becking 1992: 24-25; Veenhof 2001: 255. 

93 Becking (1992: 53) argues that the fall of Samaria took place in 723. 

94 See Grayson 1975a: 73: 33-35. 



PROPHECY IN ITS HISTORICAL SETTING 2 1 1 

Elam undisturbed for some ten years. 95 In his third year Sargon was 
able to deal with the rebellious Syro-Palestinian kingdoms.'"' At Qarqar 
he defeated a coalition of rebellious provinces, including Arpad, 
Simirra, Damascus, and Samaria, which was headed by Yau-bi'di (Ilu- 
bi'di) of Hamath. 97 Subsequently, Samaria was captured. After that, 
Sargon invaded Philistia, 98 went south and defeated an Egyptian army, 
which had come to the aid of Hanunu of Gaza, under the command of 
Re'e, the tartanu (commander-in-chief) of Egypt. According to a re- 
cent reconstruction of the chronology of the Cushite (25 th ) dynasty, 
this was the tartanu of Shabaka, the Cushite king who had come to the 
throne in 722/21, and had conquered Egypt in 720. 99 The suggestion 
that Re'e, a figure not otherwise mentioned, was the tartanu of the 
Cushite ruler of Egypt, 100 is confirmed by reliefs from Sargon' s palace 
at Khorsabad concerning the campaign of 720 on which Cushite sol- 



95 Brinkman 1984: 48-49. Sargon's next campaign against Babylonia was in 710 
(Brinkman 1984: 46-60). 

96 Dalley 1985: 33-34. It has been claimed that the Assyrian scribes antedated the 
fall of Samaria to Sargon's first year (721). Tadmor argues they did so for ideological 
reasons: the first year had to contain an important achievement (Tadmor 1958: 34-39). 
However, the passage from the annals on which this is based is very fragmented 
(Fuchs 1994: 87, Annals 1. 11: [ l±a "'sa-me-r]i-na-a-a). Becking (1992: 39-45) argues 
that this passage might refer to another city. 

97 Younger 2002a: 292; Veenhof 2001: 255; Hawkins 2004. 

98 The conquest of the cities Gibbethon and Ekron, depicted on a relief in Sar- 
gon's palace, was part of the campaign of 720 BCE; see Uehlinger 1998: 755, 766; 
Russell 1999: 114-123; Younger 2003: 242-243. 

99 Kahn 2001: 1-18, esp. 11-13. Previously, the conquest of Egypt in the second 
year of Shabaka, was connected with the rebellion of Iamani of Ashdod in 712 (or in 
711, following Fuchs 1998: 124-131); see e.g. Kitchen 1986: 148-173. However, Sar- 
gon's Tang-i Var rock inscription published by Frame 1999, shows that Shabaka's 
successor Shabatka reigned as early as 706. This implies that Shabaka was king in 
721-707/6. The conquest of Egypt in Shabaka's second year is to be dated to 720 
(February); see Kahn 2001: 11. For the Cushite dynasty, see Morkot 2000; Schipper 
1999: 199-228. 

100 Conversely Veenhof (2001: 256), who suggests that it is the tartanu of Tef- 
nakht of Sais. However, according to Kahn's chronology (2001: 18), Tefnakht had al- 
ready died in 726/5. Schipper (1999: 154-157) argues that Re'e was the tartanu of 
Osorkon IV, because Sargon's Display inscription, after mentioning the defeat of 
Re'e, continues with a tribute brought by Arab rulers and by the Pharaoh of Egypt (re- 
ferring to Osorkon IV). This argument is however inconclusive. In this episode, Sar- 
gon's Display inscription brings various different events together: the defeat of Re'e 
(720), and the tribute of Osorkon and various Arab rulers. The Arabs were not in- 
volved in 720, and the tribute of Osorkon IV probably dates from 716 (see 4.1.5 be- 
low). 
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diers are depicted. 101 According to the Assyrian account, the Egyptians 
were defeated, Gaza was conquered, Hanunu was deported to Assyria, 
and the city of Raphia on the Egyptian border was captured. 102 

The capture of Samaria was thus part of a larger military cam- 
paign. 103 Sargon claims to have deported a great number of inhabitants 
from the capital and the district of Samaria; one inscription mentions 
27,290 deportees, another 27,280. 104 The capture of Samaria and the 
conquest of the land were regarded as important achievements, since 
the events are referred to in eight different inscriptions. 

Both Shalmaneser and Sargon claim to have captured Samaria. The 
biblical accounts of 2 Kgs 17:3-6 and 18:9-11 describe however only 
one fall of Samaria. Scholars have therefore suggested either that 
Shalmaneser claimed to have achieved what his successor accom- 
plished, or that Sargon took the credit for what his predecessor had 
done. 105 Others have proposed that Shalmaneser started the siege of 
Samaria in 723/22, which was concluded after his death by Sargon in 
720. 106 Babylonian and Assyrian sources however refer to two different 
captures. 107 From 2 Kgs 17:3-4 we may infer that Shalmaneser cap- 
tured Samaria in 723 or 722, and took Hoshea prisoner to Assyria. 
This is indirectly confirmed by Sargon' s inscriptions, which mention 
no king of Samaria. 108 It is likely that Shalmaneser had already turned 
the rump state of Samaria into an Assyrian province. After Shalmane- 
ser' s death, Samaria joined a coalition of rebelling provinces, sup- 
ported by Yau-bi'di of Hamath. In 720, the city was captured again, 
and Sargon deported a number of its inhabitants to various locations 
throughout the Assyrian empire. 109 



101 See Franklin 1994: 264-267, with figures 3, 4, and 5; Uehlinger 1998: 749-750, 
766; Kahn 2001: 12. 

102 Younger 2002a: 293; Younger 2003: 237. 

103 Younger 2002a: 291, 293. 

104 Display inscription 1. 24 (Fuchs 1994: 196-197); Nimrud Prism iv 31 (Gadd 
1954). 

105 See Becking 1992: 33. 

106 Galil 1996: 90-92. 

107 For the suggestion of a twofold conquest, see Tadmor 1958: 34-39; Veenhof 
2001: 256; and particularly Becking 1992: 21-56. 

108 Sargon in his inscriptions is frequently designated 'conqueror of the land of 
Omri (or Samaria)'. Mention is made of the conquest of the country and of the depor- 
tation of the inhabitants, but not of a king of Samaria. 

109 Younger 2002a: 293-301; Becking 1992: 47-56; cf. 2 Kgs 17:6 and 2 Kgs 
18:11. 
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The report on which 2 Kgs 17:5 and 18:10 are based presumably 
telescoped two different sieges, that of 723/22 and that of 720, into 
one three-year siege. In this way, 2 Kgs 17:3-6 and 18:9-11 combine 
the deeds of Shalmaneser (the captivity of Hoshea which put an end to 
Samaria as a kingdom) and Sargon (the deportation of Samaria's 
population) into an account of a single king who put an end to the 
Northern Kingdom. This was probably done for the sake of the story: 
there could only be the fall of Samaria. 110 

Sargon' s campaign against the West in all likelihood involved ac- 
tion against the Kingdom of Judah too. In the Nimrud inscription Sar- 
gon describes himself as 'the subduer of (the land of) Judah, which 
lies far away' {musaknis mat Yaudu sa asarsu riiqu).'" The claim that 
he made Judah submit does not reveal whether he did so by peaceful 
means or by military action. 112 Since this inscription presumably dates 
from 717/16, it has to refer to the campaign of 720." 3 Furthermore, 
one of the Nimrud letters mentions Judaean emissaries: 'the emissar- 
ies (siranu) of Egypt, of Gaza, of Judah, of Moab, of the Ammonites, 
entered Calah on the twelfth (with) their tribute (madattu) in their 
hands'. 114 The text is dated between 720 and 715, " 5 and reflects Sar- 
gon' s successful campaign of 720. 

After the battle of Qarqar and the conquest of Samaria, the Assyr- 
ian army moved on to Philistia, where it conquered Gibbethon, Ekron, 
Gaza and Raphia. It is likely that Judah also became involved when 
the Assyrians went from Samaria to Philistia. As a result, Judah sub- 



110 See Becking 1992: 56, for a similar explanation: 'In my opinion the deuter- 
onomistic author of 2 Kgs 17:6b//18:llb, living at least a century after the events, was 
no longer aware of the double conquest of Samaria and consequently conflated all of 
the events and attributed them to one king.' 

111 Nimrud inscription 1. 8 (Winckler 1889: 168-173). 

112 Dalley 1998: 85. The term musaknis (< kanasu), points to the imposition of 
Assyria's authority, but does not need to imply military conquest; Becking 1992: 55. 

113 Na'aman 1994b; 1994a: 235; Frahm 1997: 231-232. I disagree with Becking 
(1992: 53-55), who connects the phrase of Sargon's subjugation of Judah with a cam- 
paign against Judah in 715. Becking's view is based on 2 Kgs 18:13, which dates the 
Assyrian military campaign against Judah in the fourteenth year of Hezekiah, which, 
according to Becking, was 715. However, the dating in 2 Kgs 18:13 is unreliable. Ac- 
cording to 2 Kgs 18:2, Hezekiah reigned for 29 years; according to 2 Kgs 20:1-11, 
Hezekiah during a sickness coinciding with the siege of 701 was granted fifteen more 
years of reign; ergo, the campaign of Sennacherib was dated in Hezekiah' s fourteenth 
year in 2 Kgs 18:13. This date, resulting from inner-biblical counting, cannot be 
trusted. Moreover, 2 Kgs 18:13 does not refer to a campaign of 715, but to the cam- 
paign of 701. 

114 ND 2765, 1. 34-39 (Saggs 2001: 219-221 = SAA 1 1 10); Saggs' translation. 

115 Postgate 1974a: 118. 
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mitted to Assyria. It has been suggested that Isa 10:27b-32 reflects 
events from Sargon's campaign of 720 pertaining to Judah. 116 In my 
view, not only 10:27b-32, but also 10:5-15* and 10:24-25, reflect the 
situation of 720 (see below). 

A disputed text is the so-called Azekah inscription, 117 which refers 
to an Assyrian assault against the Judaean city of Azekah, apparently 
mentions Hezekiah, and refers to a 'royal city of Philistines (Gath or 
Ekron), 118 which [Hezek]iah had captured and strengthened for him- 
self. 1 " The Azekah inscription has been connected with Sargon's 
campaign of 720, 120 with Sargon's campaign against Ashdod in 7 ll, 121 
and with Sennacherib's campaign of 70 1. 122 Since the connection with 
701 is the most likely, 123 1 refer to this inscription under 4.1.7. 

4. 1 .4 Prophetic Words relating to 723- 720 BCE 

Various prophetic words from First Isaiah can be connected with the 
events of 723-720 BCE: 14:29.31; 28:1-4; 10:5-15; 10:24-25; 10:27b- 

32. 

Isa 14:29.31 

Do not rejoice, all you Philistines, that the rod that struck you is broken. 
For from the root of the snake will come forth an adder, and its fruit 
will be a flying fiery serpent. Wail, O gate; cry, O city, melt in fear, O 
Philistia, all of you! For smoke comes out of the north, and there is no 
straggler in its ranks. 

This prophetic saying is to be dated after the events of 734-732 and 
before those of 723-720. The oracle reacts to the death of Tiglath- 
pileser in 727 BCE. Tiglath-pileser had been the first Assyrian king 
that invaded Philistia and proceeded as far as the border of Egypt, in 
734. For this reason, he is appropriately designated as 'the rod that 
struck you (i.e. Philistia)'. Furthermore, with the campaigns of 733- 
732 he had broken the Syro-Palestinian resistance against Assyria's 



Sweeney 1994; see also Younger 2002a: 292, and 2003: 238. 

Na'aman 1974. 

Younger 2002a: 238-239. 

Na'aman 1974: 27. 

Frahm 1997: 229-232; Fuchs 1994: 314-315. 

Galil 1992: 61-63, and 1996: 98. 

Na'aman 1974: 30-36, and 1994a: 245-247. 

See Na'aman 1994a: 245-247; Younger 2003: 238-240. 
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hegemony led by Rezin of Damascus. When Tiglath-pileser died, Pal- 
estinian rulers perhaps fostered the hope that Tiglath-pileser' s expan- 
sion would remain an exception. Some of them may have been ready 
to throw off the Assyrian yoke. This prophetic saying warns the Phil- 
istines however not to rejoice about Tiglath-pileser' s death. This 
means that the prophecy warns against the hope that with the death of 
Tiglath-pileser Assyrian dominance in the region will come to an end. 
In reaction to this hope, the prophecy makes a clear political state- 
ment: the politics of expansion of Tiglath-pileser, reaching as far as 
Philistia, to the border of Egypt, will be continued by his successors. 
There is no reason for joy, only for lament, because the oppression 
will increase. The prophetic imagination already sees the Assyrian 
army approaching led by Tiglath-pileser' s successor. 

Apart from its explicit meaning, the prophecy has an implicit mes- 
sage. The word addressed to the Philistines implicitly warns the politi- 
cal leaders of Judah that the death of Tiglath-pileser does not mean 
that the Assyrian yoke has been broken. Similar hopes as attributed to 
the Philistines, may have been fostered in Judah. As in 734-732 BCE, 
the prophet advocates a policy of submission and rejects the anti- 
Assyrian politics. Shalmaneser V (727-722 BCE) who campaigned in 
Syria and conquered Samaria, 124 probably did not campaign against 
Philistia. His successor Sargon II, however, campaigned against Phil- 
istia in 720. Philistia was again submitted to Assyria and the cities 
Gibbethon, Ekron, Gaza and Raphia were conquered. Thus, 14:29.31 
forms a prelude to the campaign of Sargon II in 720 BCE. 

Isa 28:1-4 

Woe, proud garland of the drunkards of Ephraim, a fading flower is his 
glorious beauty, which is on the head of the fertile valley ! See, the Lord 
has one who is mighty and strong; like a storm of hail, a destroying 
tempest, like a storm of mighty, overflowing waters. He hurls down to 
the earth with his hand, and tramples with feet the proud garland of the 
drunkards of Ephraim. And it will be like a first-ripe fig before the 
summer; whoever sees it, eats it up as soon as it comes to hand. 

The 'garland', a wreath of flowers worn like a crown, probably sym- 
bolises the city of Samaria. The 'drunkards of Ephraim' represent the 
inhabitants of Samaria as being arrogant and overconfident. The image 
of drunkenness stands for being blind to reality out of misplaced self- 



124 Veenhof 2001: 254-255. 
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confidence. 125 The destruction of Samaria is announced. The agent of 
Yahweh, 'one who is mighty and strong', must be Assyria (cf. 7:20; 
8:4; 10:5-6). Assyria will destroy Samaria and its inhabitants. As 
elsewhere in the prophetic oracles (e.g. 7:16 and 8:4), the promptness 
of the destruction is asserted (28:4). 

Contrary to the prophecies connected with the events of 734-732, 
Samaria is no longer presented in connection with Damascus. The rea- 
son for this is that by 732 the Assyrians had dealt decisively with Da- 
mascus and Rezin, whereas Ephraim-Samaria remained a kingdom, 
although of a reduced size. Samaria was captured by Shalmaneser in 
723/22, and by Sargon in 720. From the point of view of Isaiah's 
prophecies, the conquest of Samaria settled an old score. According to 
the announcement of 8:4, made in c. 733, the spoils of Samaria would 
be taken to Assyria. This finally happened in 723/22 and 720. 

The word of 28:1-4 is likely to be connected with the events of 
722-720, when, after Shalmaneser' s death, Samaria joined a revolt 
against Assyria. During the revolt, led by Yau-bi'di of Hamath, the 
anti-Assyrian politics adopted by Samaria for some time probably ap- 
peared to be an attractive option. The prophecy of 28:1-4 however an- 
nounces the disastrous outcome of this politics. The glory of Samaria 
is already fading away; soon Samaria will be swallowed by the Assyr- 
ians. As in the case of 14:29.31, the implicit meaning is to warn Judah 
against the adoption of anti- Assyrian politics. After Shalmaneser' s 
death, for some years Assyria seemed unable to maintain its hegem- 
ony in the West. This was the moment that Samaria joined the rebel- 
lion, led by Yau-bi'di, and this probably was also the moment that the 
prophet Isaiah pointed out the disastrous outcome of these politics, 
emphasising once again that Samaria would be destroyed, and warn- 
ing the Judaean politicians. 

Storm and flood function as an image of destruction. Assyria is de- 
picted with this kind of terminology elsewhere too (e.g. Isa 28:17-18). 
Images of natural disaster, such as storm and flood, are popular meta- 
phors or similes for military invasions. The prophetic word is however 
more than a political assessment. It asserts that behind the political 
scene Yahweh governs the events: Yahweh orders Assyria to take ac- 
tion. 



See Oeming 1994: 3; cf. Job 12:24-25; Isa 19:13-14; Nah 3:11. 
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Whereas 28:1-4 can be regarded as a prophetic word announced 
during the rebellion of 722-720 BCE, the prophecies included in Isa 
10* are to be interpreted as reflection on the events of 720, Sargon's 
campaign to the West, which also involved Judah. 

Isa 10:5-15 

I present Isa 10:5-15* in its earliest form, consisting of 10:5-9. 15a: 

Woe, Assyria, my rod of anger, my club of fury ! Against a godless na- 
tion I send him, and against the people of my wrath I command him, to 
take spoil and seize plunder, and to tread it down like the mire of the 
streets. 

But this is not what he thinks he should do, nor does this accord with 
his intentions, for it is in his heart to destroy, and to cut off many na- 
tions. He says: 

"Are my officials not all kings? Is not Calno like Carchemish? 
Is not Hamath like Arpad? Is not Samaria like Damascus?" 
Shall the axe vaunt itself over the one who wields it, or the saw magnify 
itself against the one who handles it? 

This prophetic word is closely connected with the prophecies dis- 
cussed above, but also adds a new perspective. On the one hand, As- 
syria is once again presented as Yahweh's agent, as in 7:20, 8:4, 28:1- 
4. Here, Assyria is presented as the agent of Yahweh sent against a 
'godless nation', which refers to Ephraim/Samaria, 126 to trample it 
down (oana 10:6; cf. om 28:3), and to take spoil and seize plunder (cf. 
8:4). Assyria is ordered to carry out Yahweh's judgement against Eph- 
raim/Samaria. Finally, the old bill has been paid off: Samaria is cap- 
tured and plundered. Yahweh's commission of Assyria as formulated 
in 10:5-6 resembles the way Assyrian kings presented themselves as 
being commissioned by their god Assur to punish the enemy and to 
conquer the world: '... the great Lord Assur ... gave in my hand an 
'angry sceptre' (sibirru ezzu) to smite the enemy, he entrusted me to 
spoil and pillage (ana habati salali) the land that had sinned against 
Assur ... in order to expand the borders of Assyria ...\™ The principal 
difference is that Isaiah presents the powerful Assyrian king as an 



126 Cf. 28:1-4, where the image of the inhabitants of Samaria as being drunk 
points to their self-confidence and godlessness. 

127 Borger 1956: 98, Monument A r. 30-35; translation from Weinfeld 1998: 35. 
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agent of Yahweh, not of Assur. This may be considered a response to 
Assyria's imperialistic ideology. 128 

The new perspective in 10:5-15* is Assyria's condemnation. As- 
syria is criticised for not behaving like an obedient rod in the hand of 
Yahweh, but having an agenda of its own. As described above, the 
conquest of Samaria was only one stage of Sargon's campaign to the 
West, which indeed was directed against 'many nations' (10:7). 12 ' The 
Assyrian conquest and annexation of many nations offended Yahweh. 

However, why would the prophet care whether Assyria' s measures 
against Ephraim involved many other nations as well? In my view, 
again Judah is implicitly present in the prophetic word. Whereas the 
prophecies against Philistia (14:29.31) and Samaria (28:1-4), implic- 
itly warn the Judaeans not to yield to the temptation to adopt a politics 
of rebellion against Assyria, here the worldwide Assyrian conquest 
also involves Judah. As discussed above, Sargon's campaign of 720 
affected Judah too. Certain actions made Sargon the 'subduer of the 
land of Judah'. Although Judah had not joined the rebellion, it became 
nevertheless involved, probably after the conquest of Samaria, before 
the invasion of Philistia. In 734, when Ahaz submitted to Assyria and 
paid tribute, no Assyrian army had entered Judah. In 720, probably for 
the first time in Judaean history an Assyrian army entered Judah. 

In the previous prophetic words, Assyria's military actions were 
seen as having been ordered by Yahweh as a punishment for Judah' s 
enemies (7:20; 8:1-4; 28:1-4). Judah' s involvement in Assyria's mili- 
tary actions in 720 however led to a change of view: Assyria's expan- 
sion is condemned as a self-willed, arrogant, godless enterprise in 
10:5-15*; 10:24-25; 10:27b-32. 

Isa 10:24-25 

Thus says the Lord Yahweh of Hosts: O my people, who live in Zion, 
do not be afraid of Assyria when it beats you with a rod and lifts up its 
staff against you on the way to Egypt. For in a very little time the limit 
will be reached, and then my anger will be directed at their destruction. 



128 See Levine 2005: 411-427, esp. 414. I agree with Levine that material from 
First Isaiah from the Assyrian period in various ways reacts to the Assyrian imperial- 
istic ideology. 

129 The series of six cities in 10:9 is to be connected with Sargon's campaign of 
720; see Sweeney 1994: 466-467. 
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The oracle depicts Judah as suffering from Assyria's expansion while 
the latter marches from Phoenicia, through Philistia, along the via 
maris, to the border of Egypt. The Assyrian army took this road a 
number of times, but the connection with 720 is most likely. 130 First, 
S argon's claim to have subdued Judah fits the expression of Assyria 
beating Judah with a rod and lifting up its staff against them. More- 
over, the critical, negative depiction of Assyria equals that of 10:5-15* 
and 10:27b-32, not that of the prophecies connected with the events of 
734-732. Assyria no longer is presented as Yahweh's agent sent to de- 
stroy Judah' s enemies, but as a self-willed aggressor, whose aggres- 
sion illegitimately affected Judah too. 

The people of Jerusalem are encouraged with the typical phrase 'do 
not fear' (see the discussion of 7:4-9a above). As in 10:5-15*, Assyria 
is condemned for its behaviour toward Judah and Jerusalem in the 
context of its wider expansion. Once more, the emphasis on the immi- 
nence of the outcome of the announcement (cf. 7:16; 8:4; 28:4) func- 
tions as encouragement. 

Isa 10:27b-32 

He has marched from [Samaria], come to Aiath, passed through Mi- 
gron. At Michmash he stores his baggage. They have crossed over the 
pass: 'Geba will be our quarters for the night'. Ramah trembles, Gibeah 
of Saul has fled. Cry aloud, O Bat-Gallim! Listen, O Laishah! Answer 
him, O Anathoth! Madmenah is in flight, the inhabitants of Gebim flee 
for safety. This very day he will halt at Nob, he will shake his fist at the 
mount of daughter Zion, the hill of Jerusalem. 

This saying refers to a military expedition of the Assyrians. Coming 
from Samaria, they approach Jerusalem from the north. Apparently, 
the army left the main road from Beth-El to Jerusalem in order to by- 
pass fortified Mizpah, and approached Jerusalem along the central 
ridge. 131 This would mean that the aim was not to conquer Judah' s 
fortified cities, but to quickly march to Jerusalem. At Nob (Mount 
Scopus) the army halted in order to intimidate the people of Jerusa- 
lem. The saying does not describe a huge army preparing for a siege 
of Jerusalem, but refers to a specific military expedition, aiming to in- 



130 The 'way to Egypt' refers to the coastal highway, along which Sargon in all 
probability marched on his way to Gaza and Raphia (see Hayes and Kuan 1991: 178). 

131 Blenkinsopp 2000a: 261; Sweeney 1994: 464; Wildberger 1972-82: 431. 
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timidate and quickly subjugate Jerusalem and Judah to Assyria. 132 
10:27b-32 probably describes the scene which made Sargon the 'sub- 
duer of Judah'. After the capture of Samaria, when the main army 
headed for Philistia (Gaza and Raphia), Judah was involved too. Part 
of the army quickly marched to Jerusalem, not to lay siege to it, but to 
intimidate, to collect tribute, and to remind its king and leaders of As- 
syria's hegemony. 

In 14:29.31 Isaiah announced that the Assyrian rule of Philistia 
would not end with the death of Tiglath-pileser, but that his succes- 
sors) would strengthen the bonds of Assyria's dominance. In 28:1-4 
he announced that Yahweh would take action against Samaria through 
the hand of the Assyrians. Both came true with the campaign of Sar- 
gon in 720. However, Sargon did not only conquer Samaria and se- 
cure Assyria's control over the Mediterranean seaports, but also 
subdued Judah, with a display of power and intimidation. This pro- 
voked the question: If Assyria is Yahweh' s agent, why then is Judah 
also affected? The three prophetic words of Isa 10* can be read as at- 
tempts to solve this difficulty. 10:5-15* distinguishes between the 
conquest ordered by Yahweh and the program of expansion set up by 
Assyria itself. The point of 10:5-15* is that Sargon's conquest of Eph- 
raim and Samaria was justified, whereas his submission of Judah was 
illegitimate, against the will of Yahweh. 10:24-25 and 10:27b-32 fur- 
thermore criticise Assyria's display of aggression against Judah, and 
10:25 makes explicit what was already implied in the woe of 10:5- 
15*: Yahweh is going to punish Assyria. Although one could argue 
that this announcement did not exactly come true, the violent death of 
Sargon in 705 (see 4.1.7 below) in all likelihood added to the credibil- 
ity of the prophet. At last, Yahweh had punished Sargon for his dis- 
play of aggression against Judah and Jerusalem. 133 



132 Sweeney 1994: 464-465. 

133 I would suggest connecting the earliest expansion of 10:5-15*, namely the rhe- 
torical, literary additions of 10:13-14 and 15b to the original word of 10:5-9. 15a (see 
chapter 2.3.2), with the death of Sargon II in 705. The additions of 10:13-14. 15b em- 
phasise the hubris of the Assyrian king, and hence allude to his downfall. Further- 
more, 10:13-14 contains motifs that react to the Assyrian royal ideology, e.g. the 
motif of the removal of boundaries in 10:13 (see Machinist 1983a: 725); cf. also the 
prophecy SAA 9 2.3, where Istar of Arbela promises: T will abolish the boundaries of 
all the lands and give them to you' (ii 15'-16'). 
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4.1.5 The Historical Events of 716-711 BCE 

Sargon consolidated Assyria's hegemony in the West and secured As- 
syria's trade interest. In 716, Assyrian forces marched to the Philistine 
coast. Sargon, in one of his inscriptions, states: 'I opened the sealed- 
off harbour of Egypt, mixed Assyrians with Egyptians and let them 
trade with each other.' 134 Sargon subjected territories as far as 'the city 
of the river of Egypt' and established an Assyrian trade colony near 
Gaza. 135 With the Assyrian army nearby, the Egyptian ruler Osorkon 
IV (Shilkani) presented a gift (tamartu) consisting of 'twelve great 
horses whose like did not exist in Assyria'. 136 During Sargon' s reign, 
the international trade with Egypt and Greece flourished. At this pe- 
riod, Judah cooperated with the Assyrians. Judah played a role in the 
international trade, and the Assyrians apparently felt free to send 
troops and traders down through Judah and through Philistine terri- 
tory. 137 Despite their trading relations, the interest of dominating 
Philistia and Phoenicia kept a potential conflict between Assyria and 
the Cushite rulers of Egypt alive. 

Troubles occurred in the Philistine city of Ashdod. According to 
S argon's inscriptions, King Azuri of Ashdod planned rebellion and in- 
cited neighbouring kings against Assyria. Apparently without much 
result, for Sargon states that he replaced Azuri with Ahimiti, his 
brother. 138 This probably happened in 716 or 715. 13 " The citizens of 



134 SeeKahn2001:9. 

135 Both Tiglath-pileser (ITP: 178) and Sargon (Fuchs 1994: 88) claim to have set 
up trading stations on the border of Egypt, and to have appointed local Arabs to take 
charge of the operations. 

136 Fuchs 1998: 28-29; see Younger 2003: 240. This gift illustrates the competi- 
tion between the Cushites and the Assyrians. When the Cushite king Piye defeated the 
Egyptian rulers in 734, they brought him their finest horses as a mark of his lordship 
(see the stele of Piye, in: TUAT 1/4: 570-571). Osorkon IV was one of them. After 
Shabaka's conquest of Egypt in 720, Osorkon IV was a vassal of Shabaka. In 716, 
however, he gave a similar gift of fine horses to Sargon, which marked his transfer to 
a new overlord. See Kahn 2001: 9; Schipper 1999: 156-157. Another Assyrian text 
mentions that 'Pir'u, king of Egypt' sent a tribute of gold and precious stones to Sar- 
gon; this is also likely to be Osorkon IV, and this tribute is dated to 716 (Tadmor 
1958: 78) or 715 (Fuchs 1998: 131). 

137 Dalley 2004a: 389. For the relations between Judah and Assyria in this period, 
see Saggs 2001: 219-221 (ND 2765, 1. 34-38) and 128 (ND 2608). A contingent of 
Judaean soldiers fought at the side of the Assyrians in a campaign against Urartu; see 
Dalley 2004a: 288. 

138 Annals, 1. 241-245 (Fuchs 1994: 132-133), Great Summary inscription, 1. 90- 
93 (Fuchs 1994: 219). 

139 Younger 2002a: 312-313. 
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Ashdod however did not accept Ahimiti as their king and instead ap- 
pointed a man called Iamani. This man, referred to in the Assyrian 
texts as hupsu, 'a commoner', led a rebellion against Sargon, some- 
time between 715 and 712. According to Sargon's Nineveh prism, the 
Ashdodites tried to muster support from local rulers and from 'Pir'u', 
presumably Shabaka, of Egypt. 140 They sent good-will gifts to Sha- 
baka, and implored his alliance: 

To the k[ings] of the lands of Philistia, Judah, Edom and Moab, (and to 
those) who live at the sea, those who are (all) indebted to pay tribute 
and gifts to Assur, my Lord, <they sent> (letters full of) deceitful and 
malicious words, to antagonise them against me. To Pharaoh, king of 
Egypt, a king that could not save them (malku la musezibisunu), they 
brought (nam) their goodwill gifts (sulmanu), 141 and kept imploring him 
for assistance (eresu kitra). 112 

Iamani 's reliance on Egypt, misplaced from the Assyrian point of 
view, is described in ideological terminology. The rebels implored a 
powerful king for assistance, offering him a payment for military aid 
against Assyria. Sargon dealt with the rebellion of Ashdod in 712 or 
711. Isa 20:1 says that Sargon sent his tartanu, which may imply that 
he himself stayed in Assyria. This has been connected with a note in 
the Eponym Chronicle, saying that the king stayed in the land in 
712. 143 However, this may be unfounded, as the statement that the king 
stayed in the land probably means that no campaign was conducted at 
all. The campaign against Ashdod is therefore to be dated to 71 1. 144 Isa 
20: 1 nevertheless could be right that Sargon himself did not join the 
campaign, but sent his tartanu. The Nineveh prism relates that Sargon 
sent his troops on a military expedition to Ashdod; it is only in his 
later inscriptions that Sargon claims that he personally went to Ashdod 



140 For the text see Fuchs 1998: 44-46 and 73-74. Kahn (2001: 4) and Younger 
(2002a: 313-314) identify Pir'u as Shabaka. Conversely, Fuchs (1998: 131) argues 
that Pir'u sending tribute in 715 (Shilkani/Osorkon IV) must be the same Pir'u re- 
ferred to here. However, the Assyrian texts refer to Shilkani/Osorkon IV as to Pir'u in 
the context of his paying tribute in order to demonstrate that the legitimate ruler of 
Egypt submitted to Assyria. The Cushite rulers however had adopted this title too, so 
that in the context of Iamani' s request to Egypt, the Cushite king may very well be re- 
ferred to as Pir'u. 

141 The word sulmanulsulmannu 'goodwill gifts' is often used with the connota- 
tion of 'bribe, inducement' . 

142 Translation based on Fuchs 1998: 44-46, 73-74 (fragment Vllb). 

143 For the Eponym Chronicle, see Millard 1994: 47, 60. 

144 Fuchs 1998: 83-87. 
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in order to end the rebellion. 145 From the Assyrian inscriptions it ap- 
pears that Iamani at the approach of the Assyrian army fled to the bor- 
der of Egypt and Ethiopia, where he received asylum from Shabaka. 
The Assyrians conquered Ashdod, Gath and Ashdod-Yam and turned 
them into an Assyrian province governed by Assyrian officials. 146 In 
706, Shabatka (Shebitku), who had succeeded Shabaka, extradited 
Iamani and handed him over to the Assyrian king. 147 The Ashdod 
stele, 148 erected in Ashdod after the conquest of 711 BCE (and appar- 
ently destroyed during the anti-Assyrian revolt that broke out after 
Sargon's death in 705 BCE) 149 testifies to the Assyrian conquest of 
Ashdod. 150 

In Sargon's Nineveh prism, quoted above, Judah is mentioned in 
relation to the rebellion of Iamani. Apparently, Iamani had taken dip- 
lomatic efforts to incite local rulers, among them Hezekiah of Judah, 
to join his rebellion against Assyria. From the description in the As- 
syrian sources however it seems that neither the surrounding kings nor 
the Cushite king of Egypt actually came to his assistance. Apparently, 
Shabaka did not send him military aid, though he granted him asylum. 
There is no evidence of Assyrian measures taken against Judah in this 
period. This suggests that Hezekiah was not persuaded by the Ash- 
dodite envoys to join the rebellion, and that the Assyrians had as yet 
no reason to take action against Judah. 151 

4.1.6 Prophetic Material relating to 716-711 BCE 

The information that Sargon's tartanu undertook the campaign rather 
than Sargon himself (Isa 20: 1) may be reliable. 152 Iamani had taken ef- 
forts to involve Egypt in his rebellion. Since the Cushite ruler of 
Egypt would be a powerful helper, it may have appeared an attractive 



145 Great Summary inscription, 1. 97-101 (Fuchs 1994: 348). 

146 Great Summary inscription, 1. 104-109 (Fuchs 1994: 220-221); Younger 
2002a: 315. 

147 See Sargon's Tang-i Var rock inscription; Frame 1999. The inscription 
confirms that Iamani was handed over to Assyria in 706, and identifies the Cushite 
king who extradited him as Shabatka (Shebitku). For the implications for the chronol- 
ogy of the Cushite dynasty, see Kahn 2001. 

148 For the Ashdod stele, see Tadmor 1971. 

149 Tadmor 1971: 192-195; Kapera 1976: 91-92. 

150 Tadmor (1971: 195-197) assumed that the stele dealt with the Ashdod revolt 
and interpreted fragments I and III in this light. For fragment II, see Kapera 1976: 93. 

151 So also Na'aman 1994a: 240; Younger 2003: 242-243. 

152 Fuchs 1998: 45-46. 
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option for the Judaeans to join the rebellion. However, as far as we 
know, Hezekiah did not join the rebellion, in agreement with Isaiah's 
position. 

Isaiah's symbolic action reported in Isa 20* predicted the Assyrian 
victory over Egypt and Cush. Isaiah's appearing naked and barefoot 
depicted the Cushites and Egyptians being taken away by Assyria as 
deportees and captives. The report of Isa 20* is reliable for several 
reasons. First, we know of other eye-catching public performances 
with a symbolic meaning carried out by prophetic figures. 153 Second, 
the crudeness of the act may suggest that the report of Isa 20* became 
part of the Isaiah tradition at an early stage. Third, the message of Isa 
20* resembles that of the prophecies relating to the period 705-701 
BCE (see 4.1.8 below). The image of the captive Egyptians and 
Cushites being led away barefoot and naked corresponds with the de- 
piction of deportations of inhabitants of conquered cities and defeated 
enemies on Assyrian reliefs. 154 Isaiah's symbolic action depicts the 
Egyptians and Cushites in the context of the Ashdod rebellion. Yet it 
is meant as a lesson for a different group of people, as appears from 
20:5: 'And they shall be dismayed and confounded because of Cush 
their hope and of Egypt their boast.' Who are the people that will be 
dismayed and confounded? In my view, there are two possibilities. 
They may be the leaders from Judah that regarded rebellion against 
Assyria as an attractive option. Or they may be the political leaders of 
Ashdod who sought the assistance of the Cushite king of Egypt (see 
20: 1). In the latter case, the implicit message would still be one for the 
Judaeans: trusting in the Cushite king of Egypt against Assyria is 
pointless. 

4.1.7 The Historical Events of 705- 701 BCE 

Sargon's disgraceful death in 705 BCE on the battlefield in Anatolia 
caused consternation in Assyria and led to revolts throughout the em- 
pire. The Chaldean prince Merodach-baladan returned to Babylon and 
took the throne in 703. Although his reign lasted for nine months only, 
he assembled some powerful allies, including Elam and several Arab 



153 An example is found in the report in the Mari letter ARM 26/1 206: a prophet 
(muhhu) of Dagan devours a raw lamb in front of the city gate. 

154 See Oded 1979: 34-35, for examples of Assyrian reliefs on which captives or 
deportees are pictured as being led away barefoot and/or naked. 
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tribes. 155 If the story of 2 Kgs 20:12-19 has a base in history, it is best 
situated in this period. 156 Among Western rulers, the rebellion seems to 
have been widespread. In the inscriptions of Sennacherib concerning 
701, eight Western kings are mentioned that paid fourfold to Assyria, 
which indicates that they had stopped paying tribute after the death of 
Sargon and thus joined the revolt against Assyria. In addition to these 
eight kings, Lull of Sidon and Tyre, Sidqa of Ashkelon, and Hezekiah 
of Judah, are mentioned as the rulers that persisted in their rebellion 
when the Assyrian army arrived in 701. 

In Hezekiah' s perspective, the time was ripe for throwing off the 
Assyrian yoke. First of all, the problems for Assyria seemed to be 
great, with so many rulers revolting supported by strong allies. Sec- 
ond, according to the thinking of the time, Sargon' s violent death and 
the loss of his body which was not properly buried, showed that the 
gods had reversed Assyria's good fortune. 157 Third, the Cushite rulers 
of Egypt were ready to intervene in Palestinian affairs. 158 In all likeli- 
hood, Hezekiah had concluded an alliance with them to support him 
with military aid. Fourth, Hezekiah had much to gain by rebellion. At 
this time, the Kingdom of Judah had become relatively important, and 
Hezekiah was a strong king within the region. Hezekiah acted as over- 
lord of Ekron, and perhaps of other Philistine cities as well, and pre- 
sumably controlled part of the trade from Egypt via Philistia. 159 The 
huge punitive tribute Hezekiah was forced to pay in 701, indicates that 
Hezekiah had amassed a great wealth. 160 



155 Brinkman 1984: 57. 

156 Na'aman 1994a: 244; Brinkman 1984: 57, note 268. 

157 Dalley (2004a: 391) even suggests that Sargon's disgraceful death excused his 
vassals from their oaths of loyalty. Because of the loss of his body, Sargon did not re- 
ceive a proper royal burial. This was regarded a divine curse because of some grave 
offence committed by Sargon. Sargon's son Sennacherib distanced himself from his 
father in various respects: he replaced Sargon's new capital Dur-Sharukkin by Nine- 
veh as the royal capital, and he was hesitant to present himself as Sargon's son in his 
inscriptions; see Frahm 1999: 82-83. 

158 See Schipper 1999: 217, for a general assessment of the Cushite interests in in- 
tervening in Palestine. 

159 Dalley 2004a: 393. 

160 Dalley (1998; 2004a) suggests that the Davidic dynasty was related by mar- 
riage to the Assyrian royal house. According to Dalley, the Assyrian queens Yaba and 
Atalya (or Atalia), the consorts of Tiglath-pileser III and Sargon II respectively, found 
at Nimrud (see Damerji 1999) are to be identified as Judaean princesses. The 
difficulties involved in this suggestion have been discussed by Younger 2002b and 
Achenbach 2002 (cf. also Frahm 2000: 492-493; 2002: 1114; Radner 1999: 433). Fur- 
thermore, Judah' s political history of the late eighth century can be plausibly recon- 
structed without assuming a marital relationship between the Davidic dynasty and the 
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Sennacherib dealt with the revolt in the West in 701. The Assyrian 
version of the events is found in several inscriptions. 161 The informa- 
tion offered by these inscriptions must however be handled with care. 
First, the account does not present a chronological report of the 
events, but has a geographical, or topical, arrangement. 162 Second, the 
triumphal tone of the texts gives the impression that the campaign was 
successful in every respect and that Sennacherib completely mastered 
the situation. On closer reading however we find indications that Sen- 
nacherib experienced serious opposition and was obliged to negotiate 
on several occasions. The Assyrian inscriptions present the following 
geographical-topical sequence (references are to the Chicago Prism). 163 



Episode 


Inscriptions 


1 


Dealings with Lull of Sidon (ii 37-49) 


2 


Eight Western kings pay homage (ii 50-60) 


3 


Sidqa of Ashkelon captured and deported to Assyria (ii 60-68) 


4 


Conquest of territory north of Ashkelon (ii 68-72) 


5 


Dealings with Ekron (ii 73-iii 17) 

a. Nobles who had delivered Padi to Hezekiah ask Egypt-Cush for help 

b. Egyptian-Cushite army comes and is defeated near Eltekeh 

c. Eltekeh and Timnah conquered, nobles of Ekron executed 

d. Padi restored on throne 


6 


Dealings with Hezekiah (iii 18-49) 

a. 46 Judaean cities conquered, huge booty taken 

b. Hezekiah enclosed in Jerusalem 

c. Parts of Judaean territory given to Philistine kingdoms 

d. Hezekiah pays a huge tribute 



Assyrian royal house. To mention the two most important cases, the events of 734- 
733 and the events of 701: 1) Dalley (1998: 88) comments with regard to the loyalty 
oath which Ahaz probably swore in 734: 'This oath-enforced bond, quite apart from 
the question of marriage alliances, explains why Judah did not resist Assyria, nor join 
Samaria and Damascus in their bid for independence'. 2) With regard to 701, Dalley 
(1998: 97) comments: 'Atalya was almost certainly the mother of Sennacherib. If she 
was a Judaean directly related to Hezekiah, we have a special explanation for the tol- 
erance shown to Hezekiah and to the cult of Yahweh by both Sargon and Sennach- 
erib.' However, this special explanation is not necessary. Sennacherib's dealing with 
Judah in 701 was not exceptional: there are examples of similar practice 'especially in 
regions which lay just beyond provinces directly governed' (Dalley 1998: 92; cf. 97- 
98). 

161 For the Assyrian texts in transcription and translation, see Mayer 2003: 186- 
200. 

162 Knauf 2003: 142. 

163 For a commentary on the six episodes of the campaign, see Gallagher 1999: 
91-142. 
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A historical reconstruction of the campaign results in a slightly differ- 
ent picture. The first target of the campaign was Sidon. The rebellious 
king Lull fled to Cyprus, and his capital it is claimed was conquered 
without a fight. Sennacherib installed Ittobaal as the new king. The 
rulers from Samsimuruna, Sidon, Arwad, Byblos, Ashdod, Ammon, 
Moab and Edom, visited Sennacherib at Ushu (Old Tyre) and paid 
homage. 164 The inscriptions state that the eight Western kings brought 
'sumptuous gifts (and) their heavy greeting-presents fourfold'. 165 This 
indicates these kings had withheld their tribute since the death of Sar- 
gon in 705, and now had to pay up for the past years. 166 Although they 
had joined the revolt, Sennacherib offered them the opportunity to 
submit and to avert an Assyrian invasion. This lenient attitude 
benefited Sennacherib in various ways. The submission of these kings 
meant that he had their armies at his disposal, it isolated the rulers per- 
sisting in their rebellion, such as Hezekiah and Sidqa of Ashkelon, and 
it saved the Assyrian army time. 167 

The next stage was the invasion of Philistia. The Assyrians con- 
quered the coastal region ruled by Ashkelon, the largest and most 
powerful Philistine kingdom at that time. 168 Sidqa, king of Ashkelon, 
had refused to submit to Sennacherib at Ushu. Since the conquest of 
Ashkelon itself is not claimed in the Assyrian inscriptions, the con- 
quest of Ashkelon' s northern territory was apparently enough to effec- 
tuate the surrender of Sidqa and his family. They were not killed, but 
deported to Assyria. Presumably, the Ashkelonite king, realising that 
his refusal to submit in Ushu had made his position impossible, sur- 
rendered after negotiations. 169 

It is difficult to decide what happened next. According to Knauf's 
reconstruction the Assyrians bypassed Ekron and marched on to Tim- 
nah, which was probably in Judaean hands. He suggests that Ekron 
was not much of a threat to the Assyrians and that it was enough for 
the moment to cut off the rebels from their Judaean ally. 170 This is pos- 
sible, although it cannot be excluded that the Assyrians already at this 
point had conquered Ekron and executed the rebellious nobles. What 



Mayer 2003: 175. 

Translation from Mayer 2003: 11 

Gallagher 1999: 106-110. 

Gallagher 1999: 105-112. 

Knauf 2003: 142. 

Gallagher 1999: 127. 

Knauf 2003: 144. 
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seems certain, however, is that the remark of the reinstallation of Pad! 
as king of Ekron (episode 5d, above) runs ahead of the events. It is 
highly unlikely that Hezekiah released his prisoner before the Assyr- 
ians had put him under severe pressure. 171 

The Assyrians invaded Judah and conquered 46 cities in the 
Shephelah and the Negev, including Lachish, where the Assyrian king 
had his headquarters. The conquest of the Judaean city of Azekah, as 
described in the Azekah inscription is best situated during this cam- 
paign as well. 172 The Assyrian inscriptions present the conquest of 
Judah as the climax of the campaign. A close reading indicates how- 
ever that Sennacherib's victory was incomplete. There is a mysterious 
gap between episode 6a-b and episode 6c-d. Evidently, a great part of 
Judah was ravaged by the Assyrian army and massive booty was taken 
from the conquered areas (episode 6a). 173 Furthermore, Jerusalem was 
not besieged with attack and storming, but blockaded with several 
forts. 174 The goal of a blockade was to force the city to submission 
through starvation. 175 However, the fall of the city is not claimed. Epi- 
sode 6c and 6d, instead, deal with the aftermath of Sennacherib's 
campaign: parts of Judah' s territory were given to the Philistine king- 
doms, and Hezekiah afterwards sent a huge punitive tribute to Nine- 
veh. What is missing is the surrender of Hezekiah. Apparently, 
Hezekiah did not come to Lachish to do obeisance and present his 
tribute, but stayed in Jerusalem. 176 Only at the last moment did he ac- 
cept submitting a huge tribute to Sennacherib, which was sent to 
Nineveh afterwards. The explanation that the king travelled faster than 



171 Knauf 2003: 144. 

172 For the inscription, also referred to as Sennacherib's Letter to God, see 
Na'aman 1974. Na'aman (1994a: 245-247) persuasively argues that the Azekah in- 
scription refers to the campaign of 701. Similarly Mayer 2003: 170. Na'aman accepts 
that the Philistine city mentioned in this text is Ekron (not Gath). 

173 The Assyrian account claims that Sennacherib took a huge number of people 
and animals from Judah (205,105). Mayer (2003: 182) suggests this sum includes 
both people and cattle taken from all conquered territories, in Philistia and Judah. 
Others have suggested that something is wrong with the number. 

174 Mayer 2003: 179-181; Van der Kooij 1986: 97-98. 

175 See Gallagher 1999: 133-134, for examples. Mayer 2003: 181: 'Ultimately, the 
effects of building such forts were similar to the effects of full-scale siege but without 
the costs.' 

176 Gallagher (1999: 141) observes that the later Bulls inscriptions 1, 2, and 3 
claim that Hezekiah submitted at Sennacherib's feet. This reflects the Assyrian ideal 
of a vassal's behaviour, but does not provide a reliable depiction of the historical 
events. 
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the tribute caravan, 177 is inadequate; the claim that Hezekiah sent trib- 
ute after Sennacherib had returned, is unique in the Assyrian inscrip- 
tions: 178 

This Hezekiah, the fearsome splendour of my rule overwhelmed him, 
and he sent the Urbi 1 ™ and his elite troops, which he had stationed in Je- 
rusalem, his royal city, as reinforcement and had acquired as help, to- 
gether with 30 talents of gold, 800 talents of silver, (... etc.), and also 
his (own) daughters, his palace women, singers male and female, after 
me to Nineveh, my royal city. 180 

The circumstances of Hezekiah' s surrender are unknown. Although 
Jerusalem was not captured, Hezekiah gave in and sent his tribute to 
Nineveh. I suggest connecting Hezekiah' s surrender with the outcome 
of the battle of Eltekeh. In the Assyrian account, the battle of Eltekeh 
is interwoven with the dealings with Ekron (episode 5) and positioned 
before the conquest of Judah. This has to do with the geographical- 
topical arrangement of the inscription: Phoenicia - Philistia - Judah. 
Furthermore, it makes for a better finale: Hezekiah' s huge punitive 
tribute bestows more glory and honour on Sennacherib than the close 
victory at Eltekeh and negotiations at Ekron. 181 The Assyrian account 
only blames the nobles of Ekron for their alliance with Egypt. 182 His- 
torically, this is unlikely, since Hezekiah, who held Pad! captive in Je- 
rusalem, acted as Ekron' s overlord. 183 

The presentation of the events of episode 5 in the Assyrian account 
is not historically reliable. 184 If the Egyptian army had been in Philistia 



177 Mayer 2003: 181. 

178 Gallagher 1999: 132. 

179 The meaning of lu Urbi is uncertain. Mayer (2003: 183-184) suggests reading 
ubri (metathesis), 'strangers', here: 'mercenaries'. Gallagher (1999: 136) mentions a 
suggestion of Tadmor: a West-Semitic derivation, 31K 'to lie in ambush', hence 'am- 
bushers'. Elat (2000) takes up the earlier view that they are Arabs. As he points out, 
Merodach-baladan of Babylon was allied with certain Arab tribes ( la Urbi occur 
among the allies of Babylonia in the inscription of Sennacherib's campaign of 703; 
Luckenbill 1924: 25:1, 39-42, 54:52, 57:12). It is possible that Merodach-baladan' s 
Arab allies cooperated with Hezekiah as well. 

180 Chicago iii 37-49; Taylor iii 29-41. This translation follows Gallagher 1999: 
136-140, and Borger, in: TUAT I: 390. The translation given by Mayer 2003: 189-190 
('... the Urbi and his elite troops ... ceased their services [irsti batlati]. Together [itti] 
with 30 talents of gold, ..., he also sent his daughters ...'), has been proved wrong by 
Gallagher 1999: 136-140. 

181 Knauf 2003: 144. 

182 Gallagher 1999: 127. 

183 Cf. Knauf 2003: 144. 

184 Contra Gallagher 1999: 123-125. 
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before the Assyrians arrived, Ashkelon's king Sidqa would probably 
not have surrendered. 185 Furthermore, if the battle of Eltekeh had taken 
place at the point where it is put in the Assyrian account, Hezekiah's 
army would have joined the battle as well. It is thus more likely that 
the Egyptian army arrived later. They came to the aid of Hezekiah and 
Ekron; the arrival of the Egyptian army meant a relief for Hezekiah: 
the conquest of Judah was abandoned and his surrender postponed. 186 

Sennacherib claims to have defeated the Egyptians, but the wording 
of the inscriptions suggests it was a close victory. The victory is de- 
scribed in dry phrases, T fought with them and I defeated them', and 
instead of describing the pursuit and annihilation of the enemy forces, 
the inscription continues with the capture of two unimportant towns. 
This suggests that the battle ended in a close victory. 187 It was followed 
by negotiations, which took place near Ekron. Sennacherib showed no 
mercy to the nobles of Ekron: they were executed. After the retreat of 
the Egyptians, Hezekiah at last was forced to submit. As a result, Pad! 
returned from Jerusalem and was reinstalled on the throne in Ekron. 
The Philistine kingdoms Gaza, Ekron, Ashdod received parts of 
Judah's territory. 188 Hezekiah had to pay a huge punitive tribute. The 
Assyrian army withdrew from the area, and Hezekiah's tribute was 
sent after Sennacherib to Nineveh. The outcome of 701 was disastrous 
for Judah. 189 Although Sennacherib's campaign was less easy-going 
than the inscriptions may suggest, the campaign certainly was effec- 
tive. 190 

The biblical story concerning 701 in 2 Kgs 18:13-19:37 reflects a 
later view. It has been argued that 2 Kgs 18:13-19:37 can be read as 
an ongoing story, whose coherence is marked by the motif of the 're- 
turn' or 'withdrawal' of the Assyrian king. 1 " This coherence does 
however not change the view that the composition is based on three 



185 So Knauf 2003: 144. 

186 My reconstruction largely agrees with that of Veenhof (2001: 266-267) and 
Knauf (2003). 

187 Gallagher 1999: 121; Knauf 2003: 146-147. 

188 This is sometimes explained as a reward for their loyalty, but it is more likely 
that Sennacherib, from a policy of 'divide and rule', strengthened the Philistine king- 
doms at Judah's cost. 

189 According to Stern (2001: 130), all territory south of Jerusalem and the settle- 
ments in the Shephelah and the Negev were destroyed. See also Knauf 2003: 146; 
Mayer 2003: 184. 

190 Na'aman 1991a: 96. 

191 Van der Kooij 2000: 109. 
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different parts, conventionally referred to as A (18:13-16), Bl (18:17- 
19:9a.36-37), and B2 (19:9b-35). 192 Whereas part A (18:13-16) is 
based on an early historical report, Bl (18:17-19:9a.36-37) is a later 
story, to be situated in the seventh century. Finally, B2 (19:9b-35) is a 
later extension to the Bl -story, 193 dating from the exilic period. 194 

2 Kgs 18:13-16 (part A) is based on an early report and contains 
historical information. 1) Sennacherib captured the fortified cities of 
Judah, but not Jerusalem. 2) Hezekiah was forced to submit. 3) Heze- 
kiah paid a huge punitive tribute. The payment mentioned in 2 Kgs 
18:14 partly corresponds to that of the Assyrian account. The early ac- 
count does not conceal the fact that Hezekiah had brought Judah into a 
disastrous situation: Judah' s cities were captured, Hezekiah admitted 
he had sinned, i.e. broken his loyalty oath by rebelling against As- 
syria, and the treasures, not only from the palace but also from the 
temple were handed over to the Assyrian king. 195 

The first narrative account Bl (2 Kgs 18:17-19:9a.36-37) contains 
various elements that reflect its retrospective character. It concludes 
with the murder of Sennacherib (19:37), which happened in 681 
BCE. 196 Furthermore, Taharqa is referred to as 'king of Cush' (19:9), 
whereas he reigned from 689-664. 197 The story is to be understood 
from its conclusion: the murder of Sennacherib. The narrative explains 
Sennacherib's murder as Yahweh's wrath for the offence committed 
by this king against Jerusalem. 198 Although the story presents a later, 
seventh-century, perspective on 701, it may testify to some important 
historical elements: at the moment Judah was invaded by the Assyrian 
army and Jerusalem threatened, Hezekiah still counted on Egypt's as- 
sistance (see the speech of the Rabshakeh, 2 Kgs 18:21-24); and the 



192 See Van der Kooij 2000: 108; Goncalves 1986. 

193 Van der Kooij 1986: 107-108. 

194 Na'aman 2000; 2003. 

195 The early account has been adapted in several ways. First, the dating in 18:13 
is secondary (see note 113 above). Second, the moment of Hezekiah' s surrender, 
while Sennacherib was at Lachish, may be questioned, since this is not mentioned in 
the Assyrian royal inscriptions. This element probably resulted from the inclusion of 
part A in the ongoing composition of 18:13-19:37. 

196 For this story, see chapter 6. 1 .2. 

197 See Van der Kooij 2000: 113-116. 

198 Van der Kooij 2000: 118. 
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Assyrian invasion of Judah was broken off when the news arrived that 
Taharqa was coming with his army (2 Kgs 19:8-9a.36). 199 

The suggestion that Sennacherib reacted remarkably leniently to 
Hezekiah's rebellion has to be reconsidered. Sennacherib's dealings 
with the Kingdom of Judah were not lenient at all. Lachish and many 
other cities were ravaged and plundered and many people were de- 
ported to Assyria. Hezekiah personally received milder treatment, but 
he had to pay a huge price for his life and throne. Hezekiah's treat- 
ment is not without parallel. Rebellion of a ruler otherwise known as a 
loyal vassal was sometimes regarded as an incident, a once-only mis- 
take, for which the ruler was punished but not executed. This hap- 
pened particularly in regions that lay just beyond directly governed 
provinces. 200 From Ahaz's submission in 734 onwards, Judah had not 
caused any trouble to Assyria. The Judaean kings were probably re- 
garded as loyal vassals, and Hezekiah got away with a severe punish- 
ment, a reduction of land and a huge payment, but saved his life and 
throne. 

The depiction of Hezekiah in the Assyrian inscriptions has to be 
understood from this outcome of the events. Since he had not been 
executed as a rebel but stayed on the throne, the Assyrian inscriptions 
do not depict him as a rebel. Instead of accusing him of breaking the 
loyalty oath, he is described as 'Hezekiah, who did not submit to my 
yoke'. 201 Various later inscriptions even seem to present Hezekiah as a 
king that was subdued for the first time: T overthrew a vast district, 
the land of Judah, and the strong and mighty Hezekiah, its king, I 
made submit at my feet and he pulls my yoke'. 202 Hezekiah for the rest 
of his reign remained submissive to Assyria; his successor Manasseh 
is depicted in Assyrian sources as a loyal vassal. 203 



199 According to this reconstruction, the 'report' (or 'rumour') of the arrival of the 
Egyptian army (2 Kgs 19:7) was not fake, but sound, as is usually the case in the bib- 
lical historical books (1 Sam 2:24; 1 Sam 4:19; 2 Sam 4:4; 1 Kgs 2:28; 10:7). 

200 Dalley 1998: 92. 

201 Chicago Prism iii 18-19; Mayer 2003: 187, 189. 

202 Gallagher (1999: 130, note 13) argues that Hezekiah in these later inscriptions 
(Bull inscriptions) is qualified as sepsu mitru 'strong and tough' rather than sepsu 
beru 'a notorious rebel' (cf. Mayer 2003: 194). Gallagher (1999: 142, note 71) points 
out that the qualification sepsu mitru 'strong and tough' only occurs in the inscriptions 
of Sennacherib and that it refers to peoples that had not yet been subdued by Assyria. 

203 Some indications of Judah' s pro-Assyrian attitude after 701 can be mentioned. 
1) On a sculpture from Sennacherib's palace in Nineveh some soldiers, likely to be 
Judaeans, are depicted among the royal bodyguard (Barnett 1998: I, 135 and II, 484). 
This implies that the Judaeans were regarded as reliable allies (Dalley 2004a: 391- 
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4.1.8 Prophetic Words relating to 705-701 BCE 

Many of the prophecies from First Isaiah that can be dated to the 
eighth century, relate to the circumstances of 705-701 BCE. This is 
sufficiently clear for 28:7b-10; 28:15-18; 29:15; 30:1-5*; 30:6-8; 
31:1.3a, and also likely for 18:1-2; 19:lb-4; and 22:15-18. 1 will argue 
that the woe-sayings of 5:8-23* and 10:1-2 are also to be connected 
with this period. 

The historical situation of 705-701 is of great importance for the 
understanding of these prophetic words. In Jerusalem, a controversy 
was going on as to whether or not to adopt a policy of rebellion 
against Assyria while relying on help from Egypt. At some point 
Hezekiah concluded an alliance with the Cushite king of Egypt, to 
support Judah in a revolt against Assyria. The Assyrian inscriptions 
accuse the leaders of Ekron of concluding an anti-Assyrian alliance 
with Egypt. However, Hezekiah acted as overlord of Ekron, since Ek- 
ron' s king Padi had been taken prisoner to Jerusalem. This implies 
that Judah was involved in the alliance with Egypt too. 204 Prophetic 
words from Isaiah, connected with 705-701, reflect the policy of rebel- 
lion adopted by Judah and the diplomatic efforts Judah made to con- 
clude an alliance with the Cushite overlords of Egypt (30:6-8; 30:1-2; 
31:1.3a; 28:15-18). As argued above, the Assyrian inscriptions are si- 
lent about Judah' s alliance with Egypt, because of the outcome of the 
events. Since Hezekiah was not executed as a rebel but bought off his 
life and throne, he was not depicted as a rebel in the Assyrian inscrip- 
tions. 

Alliance with Egypt (Isa 30:1-8*; 31:1; 28:15-18; 18:1-2; 19:lb-4) 
The alliance between Judah and Egypt was based on negotiations and 
consisted of a formal and binding agreement concerning military aid 
from Egypt, ruled by the Cushite (25 th ) dynasty, that was paid for by 



392). 2) Ussishkin (1995: 289-303) argues that the Siloam tunnel was not built for de- 
fence purposes in preparation for 701, but as part of a prestigious royal building pro- 
ject influenced by the magnificent royal architecture in the main Assyrian cities, in 
particular Nineveh. Dalley (1998: 91; 2004a: 397-398) argues that the Siloam tunnel 
was an imitation on a small scale of Sennacherib's great irrigation constructions for 
his famous palace garden (cf. Knauf 2001). 

204 Dalley (2004a: 391) suggests that on the Lachish relief Cushite soldiers are de- 
picted: the people depicted as deportees from Lachish are identifiable as Judaeans, but 
the people being punished, 'grovelling in front of the king', are Cushite soldiers (for 
the pictures, Barnett 1998: II, 322-352). 
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Judah. Situations in which a less powerful king facing a military 
conflict with a stronger king asked another, equally strong ruler for 
help, occurred quite often. For the understanding of Isaiah's prophe- 
cies it is important to show how such political alliances were per- 
ceived. In the Assyrian royal inscriptions from the eighth and seventh 
century, we find two profoundly different perceptions of military alli- 
ances. When Assyria assists a smaller king who is in trouble, the alli- 
ance is presented in positive terms. The troubled king, often presented 
as a loyal vassal, is threatened by enemies. The king humbly implores 
the Assyrian king to help him and the Assyrian king comes to his aid 
and defeats the enemies. This is presented as a justified military inter- 
vention. 205 When however the alliance is concluded with another su- 
perpower, Urartu, Elam or Egypt, against Assyria, it is depicted in 
negative terms. 206 The negative depiction of anti-Assyrian alliances in 
the Assyrian royal inscriptions is explored here, because it closely re- 
sembles Isaiah's negative depiction of Judah' s anti- Assyrian alliance 
with Egypt. 

The Assyrian royal inscriptions present the following depiction of 
anti- Assyrian alliances. The ruler requesting assistance often is an As- 
syrian vassal and the alliance means a violation of his loyalty oath 
(ade) to Assyria. Out of fear of Assyria, the rebel king seeks for an al- 
liance with a strong king. The agreement for military help against As- 
syria is not sanctioned by the gods but a purely human affair, 207 and 
therefore unreliable. 208 The alliance is further condemned by the claim 
that it was bought by a bribe. 209 The king supplying military assistance 
on request did not do so out of noble motives but only for his eco- 



205 See for examples and discussion, Oded 1993. 

206 Liverani (1982) has presented a description of this ideological complex. 

207 E.g. BIWA, Prism A ii 111-115: King Gyges, who 'did not heed the word of 
Assur, but, his heart being proud, trusted in his own strength', sent his forces to assist 
Psammetichus, king of Egypt against Assyria; Sargon's Display inscription, 1. 112- 
113 (Fuchs 1994: 222-223): 'Muttallu of Kummuh, wicked Hittite, who did not fear 
the command of the gods, plotter of evil, speaker of lies, trusted in Argisti, king of 
Urartu, an ally that could not save him.' 

208 The smaller king ran the risk that the stronger king, even after a payment, 
would not send military aid. See e.g. Sargon's Annals, 1. 308-309 (Fuchs 1994: 153), 
where the rebel Merodach-baladan seeks the help of the king of Elam: 'this evil Elam- 
ite took the bribe, but being afraid of my weapons he turned around and told him: I 
am not coming'. 

209 Terms for the payment are ta'tu 'bribe' (e.g. Fuchs 1994: 153, Ann. 1. 309; 
Luckenbill 1924: 42, 1. 34), sulmanu 'greeting-gift' often as bribe, (e.g. Fuchs 1998: 
46, 1. 32), kadru 'present', 'bribe' (e.g. Fuchs 1994: 153, Ann. 309), mahiru 'ex- 
change' (e.g. Borger 1956: 13, 1. 33). 
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nomic advantage. The aim of the military assistance is help or rescue 
but this aim is never attained. The typical epithet of the helper-king is 
ally or helper 'that could not save him' (la musezibTsu). The allied 
forces do not stand a chance against Assyria, because they put their 
trust on the wrong side. The rebel trusts in his own strength or in the 
military forces coming to his aid. The illegitimate and pointless char- 
acter of the anti-Assyrian alliance is illustrated by the following pas- 
sage from an inscription of Sennacherib: 

The Babylonians opened the treasury of the temple Esagila; they took 
the gold and silver of Marduk and Zarpanitu, the property of the temple 
of their gods, and they sent it as a bribe to Umman-menanu, king of 
Elam, a man who had no sense at all, saying: 'Gather your army, pre- 
pare your camp, hurry to Babylon, come to our aid, for you are our 
trust'. 210 

The Assyrian king, by contrast, trusts in his god. 211 Among the exam- 
ples of anti- Assyrian alliances in the Assyrian royal inscriptions, 212 we 
find three cases where Palestine kings ask for assistance from Egypt: 
1) Hanunu of Gaza received assistance from the king of Egypt: 'he 
(i.e. the king of Egypt) provided him Re'e, his [tartdnu] as assistance, 
and he went into battle against me (i.e. Sargon). At the command of 
Assur, my Lord, I defeated them, after which Re'e like a herdsman 
(Akk. re'u) who has been robbed of his sheep, escaped completely 
alone' 213 (see 4.1.3). 2) The leaders of Ashdod and their king Iamani 
'brought (nam) their goodwill gifts (sulmanu) 2 ' 4 to Pharaoh, king of 
Egypt, a king that could not save them (malku la musezibisunu), and 
kept imploring him for assistance (eresu kitm)' 215 (see 4.1.5). 3) The 
alliance of the rebels of Ekron with the Cushite king of Egypt, in 701 
BCE: 

The high officials, the nobles, and the people of Ekron, who had thrown 
into chains Padi, their king, who was loyal to the treaty and oath with 
Assyria, and had handed him over like an enemy to Hezekiah, the 
Judaean, became afraid because of the pollution they had caused. They 



:in 



Luckenbill 1924:42:31-38. 

211 See e.g. Borger 1956: 49, the inscription Nineveh A iii 27-29, 'they (the allied 
enemies) trusted in their own strength, I however trusted in the great gods, my lords'. 

212 Listed by Liverani 1982: 49-50. 

213 Fuchs 1994: 90, 1. 53-55. Cf. also the Display inscription, 1. 25-26 (Fuchs 
1994: 197-198). 

214 sulmanu/ sulmannu 'goodwill gifts', often in the sense of 'bribe' or 'induce- 
ment' . 

Translation based on Fuchs 1998: 44-46, 73-74, fragment Vllb. 
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requested help (kataru) from the kings of Egypt, troops, archers, chari- 
ots and the cavalry of the king of Cush, an army beyond counting, and 
they came to their assistance. Near Eltekeh their battle lines were drawn 
up against me, while they sharpened their weapons. Trusting to Assur, 
my Lord, I fought with them and I defeated them. 216 

The Ekronites are pictured as criminals, who transgressed the treaty 
with Assyria by throwing King Pad! who remained loyal to his oath 
into chains to Jerusalem. The army that came to their aid is depicted as 
numerically superior. Sennacherib, by contrast, is presented as trusting 
in his god. 

In reality, anti-Assyrian alliances were of course as formal and 
binding as pro- Assyrian alliances. 217 However, as demonstrated above, 
the Assyrian royal inscriptions in ideological terms emphasise the il- 
legitimate character of the anti-Assyrian alliances. The prophet Isaiah 
strongly opposed rebellion against Assyria and rejected an alliance 
with Egypt. He denounced his opponents by using terms and images 
that are to a great extent similar to the Assyrian descriptions of anti- 
Assyrian agreements. The prophetic sayings 28:15-18, 29:15, 30:1-5*, 
30:6b-8 and 31:1, contain a range of elements that resemble the nega- 
tive ideological depictions of the anti-Assyrian alliances as found in 
the Assyrian royal inscriptions. In 30:1-5* the policy of alliance with 
Egypt for help against Assyria is described as rebellion against Yah- 
weh, which stresses the illegitimate character of the alliance: 

Rebellious sons — oracle of Yahweh — to carry out a plan, but without 
involving me, to make an alliance, but against my will, not to aid and 
not to profit, but to bring shame and disgrace. 

The 'rebellious sons' are the political leaders of Judah. 218 Their rebel- 
lion consisted of the violation of the loyalty oath (ade) with Assyria. 219 
30:6b-8 criticises the economic basis of the agreement with Egypt: 

Through a land of trouble and distress, where lioness and lion roar, vi- 
per and serpent fly, they carry (xto) their riches on the backs of don- 
keys, and their treasures on the humps of camels, to a people that 
cannot profit them (hi. bw vb). Yes, Egypt is wind, and vain their aid 
("its), therefore I have called her, 'Rahab who sits still.' Go now, write it 



216 Chicago Prism ii 73-iii 3; Taylor Prism ii 69-79 (Mayer 2003: 186-191). For 
the text see Frahm 1997: 53-54 (cf. Luckenbill 1924: 31: ii 74-81; 69:22-25). 

217 Liverani 1982: 60-62. 

218 Ruppert 1986: 960. 

219 The loyalty oath (ade) was sworn not only by the gods of Assyria, but also by 
one's own gods, in the case of the Judaean kings: Yahweh; see Dalley 1998: 88, 98. 
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before them on a tablet, and inscribe it in a document, so that it may be 
for the time to come as a witness forever. 

Judah's riches and treasures are carried off to Egypt, but without any 
profit. This equals the bribe for help against Assyria, as often men- 
tioned in the Assyrian inscriptions. Furthermore, Egypt is referred to 
as i'tijv vb djj, 'a people that cannot profit them'; 'profit' here means 
'save'. 220 Egypt is 'a people that cannot save them', which resembles 
the Assyrian expression the helper or king 'that could not save him' 
(la musezibisu). The references to Egypt's help correspond to Assyr- 
ian terminology: -its, 'to help' (30:7) resembles the Assyrian kataru, 
'to come to aid', 221 whereas rnry, 'help' in 31:1 equals Assyrian kitru, 
'military aid' : 222 

Woe them that go down to Egypt for help (rnrjj) and who rely on 
horses, but did not look to the Holy One of Israel nor consulted Yah- 
weh! 

The denouncement of the rebels and their intended helper both in the 
Assyrian inscriptions and in the sayings of Isaiah is dressed in similar 
ideological cloths. 

The presumed helper Egypt is described with contempt in Isaiah's 
sayings, in particular in 28:15-18*: 

Because you have said, 'We have made a covenant with death, and with 
Sheol we have an agreement; when the overwhelming scourge passes 
through it will not come to us; for we have made lies our refuge, and in 
falsehood we have taken shelter' , therefore thus says the Lord Yahweh: 
Look, I am about to lay a foundation stone on Zion, a massive stone, 
and I will make justice the line, and righteousness the plummet; but hail 
will sweep away the refuge of lies, and waters will overwhelm the shel- 
ter, your covenant with death will be annulled, your agreement with 
Sheol will not stand; when the overwhelming scourge passes through 
you will be beaten down by it. 

This prophecy refers to Judah's anti- Assyrian alliance with Egypt. 
First, the 'overwhelming scourge' is Assyria. The addressees, Judah's 
political leaders (see 28:14), have made an alliance with a third party 
in order to obtain protection against Assyria. From the historical con- 



220 The verb bv hi. is used in parallelism with bxi hi. 'to save' (1 Sam 12:21; Prov 
10:2; 11:4; Isa 44:9-10, 17; 47:12-13; 57:12-13). For a meaning similar to Isa 30:6, 
see Prov 11:4 (riches do not profit, i.e. save, in the day of wrath, but righteousness de- 
livers from death). 

221 Cf. Josh 10:4, 6; 1 Kgs 20:16; 1 Chron 12:19; 2 Chron 28:16; Ezek 32:21. 

222 Cf. Judg 5:23; Isa 20:6; Jer 37:7; Lam 4: 17; Nah 3:9. 
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text, we know that this was the Cushite king of Egypt. This interpreta- 
tion is confirmed by the parallels between 28:15 and 30:2. 28:15, 'we 
have made lies our refuge (norm)', corresponds to 30:2, 'to take refuge 
(non) in the protection of Pharaoh'. Furthermore, the references to 
'treaty' and 'agreement' in 28:15 correspond to the alliance with 
Egypt referred to in 30: l. 223 The rejection of Egypt's help in 28:15, 17 
as 'lies' and 'falsehood', resembles that of 30:7, 'vain and void'. 

28:15-18 characterises the alliance with Egypt as a 'treaty with 
death'. This means that relying on Egypt against Assyria is a fatal 
mistake, which leads to certain death. 28:15 is a fictitious quotation by 
which the prophet ridicules his opponents through ironical language. 
In strong terms, Egypt's help is rejected, as in 30:7. There Egypt is 
called 'Rahab who sits still,' a power that comes to nothing, and 
whose help is worthless. Egypt is depicted as being totally unreliable, 
like the kings on whom the rebels trust in the Assyrian inscriptions. 
The terms 'death' and 'Sheol' (metaphorical language typical of pro- 
phetic oracles, cf. e.g. 7:4) characterise the pointlessness of the alli- 
ance with Egypt. In the Assyrian royal inscriptions, the Assyrian king 
is often cast in the role of the divine hero, the winner of the cosmic 
battle, such as Marduk or Ninurta, whereas the enemies are cast in the 
role of the powers of chaos, such as Tiamat. 224 It is likely that the terms 
chosen for Egypt in 28:15, 'death and Sheol' and in 30:7 'Rahab', 
likewise cast them in the role of the powers of chaos, the losers of the 
cosmic battle. 225 

In Isa 18:1-2 and 19:lb-4, Cush and Egypt are mentioned in pas- 
sages that can probably be connected with the situation of 705-701. 
The saying of 18:1-2 describes the diplomacy of Cush as being in 
vain. The Cushite king allied himself with Judah and Philistine cities 
to assist them against Assyria, for a payment, but it will lead to noth- 
ing: 



223 Blenkinsopp 2000c: 474; contra Day 1989: 58-64. 

224 See Annus 2002: 94-101, for examples. Furthermore, in Sennacherib's inscrip- 
tion concerning 701, it is said of the Cushite-Egyptian forces that had come to the aid 
of Ekron, that 'they sharpened their weapons'. This alludes to Enuma Elish 4:92 (see 
Gallagher 1999: 120-121), where the divine powers allied with Tiamat are said to 
'sharpen their weapons' before the battle with Marduk. 

225 Assyria, depicted as a raving storm in 28:15-18, the 'overwhelming scourge', 
is perhaps associated with the storm god, the cosmic hero. Egypt is associated with 
the forces that are to lose: Rahab (the West-Semitic counterpart of Tiamat), and Mot, 
the god of the underworld. On the association between Egypt with the underworld, see 
also Spronk 1999: 685; cf. Ps 87:4. 
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Woe, land of whirring wings, in the region of the rivers of Cush, which 
sends envoys by the Nile in vessels of papyrus on the waters ! 

Similarly, 19:lb-4 announces the defeat of the Egyptians and their 
subjection to a 'fierce king'. This probably refers to an Assyrian king. 
The announcement resembles the message of Isa 20*. In both cases, 
the background is the suggestion that Egypt' s intervention in Palestine 
will bring them into conflict with Assyria, and that Assyria as a result 
will conquer Egypt. Although this only came true during the reigns of 
Esarhaddon and Ashurbanipal, the prophecy makes sense in the con- 
text of 705-701 BCE. 

Both in the Assyrian inscriptions and in Isaiah's sayings, the rebels 
and their allies are depicted as being self-willed and self-confident. 
The Assyrian royal inscriptions present anti-Assyrian agreements — 
military aid in exchange for a payment — as not divinely sanctioned 
but based on a wrong kind of trust. 226 A similar contrast between the 
divine and the human sphere, 227 is found in 30:1-2 and 31:1.3a (cf. also 
29:15). Egypt's help is searched for, but without Yahweh's consent. 
The Judaeans trusted in Egypt' s military force instead of in Yahweh. 
It is foolish to seek human protection while opposing the will of 
God. 228 This is, of course, a polemical point of view. The Judaeans 
who advocated an alliance with Egypt surely did not agree that they 
acted against Yahweh's will. They probably had consulted Yahweh 
(cf. 28:7b-10). The suggestion that the controversy was between a 
prophet who wanted to involve Yahweh in state politics, and his op- 
ponents operating as secular politicians, fails to recognise the polemi- 
cal character of the prophetic sayings. 229 Moreover, in the ancient Near 
East politics was too interwoven with religion for secular politics ever 
to be spoken of at all. 230 However, accusing one's opponents of ignor- 



226 BIWA: 17, A i 56-57 / B i 55-56: 'He (the Cushite king Taharqa) forgot the 
power of Assur and Istar, and the great gods, my lords, and trusted in his own strength 
(var. wisdom)'. 

227 BIWA: 99, B v 35, concerning the Elamite king Teumman: 'Teumman who 
did not respect the gods' . 

228 H0genhaven 1989: 134. 

229 Contra Dietrich 1976; Barthel 1997. H0genhaven (1989: 125) gives the follow- 
ing description: 'In particular, scholars have striven to reconstruct the prophetic vi- 
sion^) of a "religious" or "Yahwistic" policy, which, it is assumed, was advanced by 
the prophets as an alternative to the "secular" politics usually conducted by the kings 
of Israel and Judah.' 

230 The concept of secular, man-made politics occurs in ancient Near Eastern texts 
as an example of what must be avoided. A well-known example is King Naram-Sin, 
who according to the Cuthian legend blatantly ignored the will of the gods (for the 
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ing God's will or acting against God's will is a well-known motif in 
ancient Near Eastern texts. 231 The alleged self-confidence of the oppo- 
nents is contrasted with consulting Yahweh (31:1). 232 

Of course Assyria's enemies trusted in their own gods too, but ac- 
cording to the Assyrian point of view, rebellion against Assyria auto- 
matically implied alienation from the gods and trusting in oneself. 
Similarly, in the political controversy of 705-701 in Judah, the advo- 
cates of each position based their views on what they regarded as 
Yahweh' s will. Both the Assyrian inscriptions and the Isaiah's 
prophecies represent a partial point of view; those involved in the 
agreement held a different opinion. 

The prophet' s opponents 

From Ahaz's submission to Tiglath-pileser in 734 until Sargon's death 
in 705, Judah did not rebel against Assyria. Yet, rebellion always was 
a political option that presumably had its advocates among the 
Judaean elite and political rulers. At least in 722-720 and c. 712 (4.1.3 
and 4.1.5 above) rebellion may have seemed an attractive option. 
Isaiah's prophetic words consistently imply that Judah should remain 
loyal to Assyria. Evidently, a fierce political debate was going on in 
Judah. In 705, following the death of Sargon, the time appeared to be 
ripe for rebellion. At this stage, when the scales were tipped for rebel- 
lion, Isaiah's polemic became particularly harsh. In a series of critical 
sayings, Isaiah detested his political opponents. 

Who were Isaiah's opponents? First of all, conspicuously not in- 
cluded in the prophetic criticism, at least not explicitly so, is King 
Hezekiah. Evidently, as the head of the Judaean state, Hezekiah ulti- 



text, see Goodnick Westenholz 1997: 317). Naram-Sin's hubris was punished by the 
gods. In this way, he learned that man must trust in the gods, not in human powers 
(see Goodnick- Westenholz 1997: 264). 

231 E.g. Esarhaddon in his description of the struggle for the throne of Assyria, 
qualifies in retrospect the actions of his brothers as being opposed to the will of the 
gods: T (Esarhaddon) said to myself: Their deeds are arrogant, they trust in their own 
plans. What will they do in their disregard of the gods?' (Borger 1956: 42). This is, of 
course, Esarhaddon' s point of view. His brothers would have described their deeds 
quite differently. 

232 Cf. the oracles reported in the Mari letter ARM 26/1 199. Both the oracle from 
Lupahum, apilum of Dagan and that of a qammatum of Dagan of Terqa contain the 
admonition: 'without consulting the god, the king shall not conclude a treaty!' The 
historical situation was the conclusion of a treaty of peace between Zimri-Lim of Mari 
and Ibalpiel of Eshnunna. The oracles show that the god Dagan of Terqa objected to 
the treaty. Despite his objections, Zimri-Lim accepted the peace treaty with Ibalpiel. 
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mately took the decision to adopt a policy of rebellion. The reason 
why Hezekiah nevertheless is not mentioned in Isaiah's sayings will 
be discussed below. The people addressed in Isaiah's critical words 
can be found within the followings groups. Closely around the king 
stood 'the king's servants' (^an "Hns), court officials closely con- 
nected with, and dependent on, the king. A wider circle around the 
king formed the socio-political elite (cnia). 233 This group consisted of 
the upper part of the wealthy and upper-class elite of Judah, entangled 
in a common interest with the dynasty in Jerusalem and obtaining a 
firm footing at the royal court. The onto can be considered an institu- 
tion besides the king, which took part in the exercise of authority and 
power. 234 On the one hand we have the king's advisors, and on the 
other, the powerful leaders of Judah, who were in a position to exert 
pressure on the king. 

Besides, 28 :7b- 10 deals with the religious experts, 'priest and 
prophet' , who thanks to their access to the will of Yahweh, were in a 
position to authorise political decisions. Members of this last group 
are referred to in 28:7b-10: 

The priest and the prophet reel with strong drink, they are confused 
with wine, stagger with strong drink; they err in vision, stumble in giv- 
ing verdict. All tables are covered with filth, vomit is everywhere. 
Whom will he (i.e. the priest) teach knowledge, and to whom will he 
(i.e. the prophet) explain the message? To those who are weaned from 
milk, taken away from the breast? For it is saw lasaw saw lasaw qaw 
laqaw qaw laqdw, a bit here, a bit there. 

The saying accuses religious experts of being dazzled by drink, unable 
to advise the political decision-makers. Their advice and messages are 
only fit for small children; they talk stupidity. The criticism is to be 
understood as being not directed at priests and prophets in general, but 
at those religious experts that supported the anti-Assyrian policy. 
Whereas Isaiah, with his words, authorised a policy of loyalty toward 
Assyria, other religious experts authorised the opposed position of re- 
sistance against Assyria. Isaiah portrays these religious experts as be- 
ing drunk. In this way, he insinuates that they sat at the table of the 
upper classes and spoke words the leaders of Judah wanted to hear. 
According to Isaiah, they speak in drunkenness, which means that 
their advice is unsound and their visions are unreliable. Their being 



233 See Riitersworden 1985: 94-95. 

234 This characterisation is based on Niemann 1993. 
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drunk also suggests that they are blind to the real situation. In short, 
Isaiah accuses these priests and prophets of incompetence and of 
fraudulent, fake, divination. 

Isaiah's denouncement of these priests and prophets has a parallel 
in the examples of Assyrian religious experts who accuse colleagues 
of incompetence and of fraudulent verdicts. 235 A message from the 
gods that was regarded as unacceptable could only be explained as a 
fraud. An example of this is found in the letter SAA 10 179 to King 
Esarhaddon. In this letter, Kudurru, an expert in divination, reports to 
the king how he became against his will involved in a conspiracy. 236 
He states that he was forced to perform a divination: 'Will the rab sa 
rese take over the kingship?'. 237 Kudurru performed the divination, 
with a positive outcome. Since this outcome is, of course, unaccept- 
able to the king, Kudurru continues: '[By the gods of the king], my 
[lord]: The extispicy [which I performed was] but a colossal fraud! 
(The only thing) [I was th]inking of (was), "May he not kill me." 
[Now th]en I am writing to the king, lest [the king my lord] hear about 
it and kill me.' 238 

Isaiah's reaction to the prophetic visions and priestly verdicts sup- 
porting a policy of rebellion was similar. Rebellion against Assyria 
posed a threat as great to the state of Judah, as a conspiracy against the 
king in Assyria. Any prophecy, verdict, or extispicy supporting it 
could be nothing but a fraud. It was a non-prophecy or a non- 
extispicy, produced either by force and from fear of being killed (SAA 
10 179), or by religious experts too drunk to understand what they 
were talking about (28:7b-10). As Kudurru disqualifies his own ex- 
tispicy, Isaiah ridicules the visions and verdicts of his colleagues who 
authorise the policy of rebellion. Isaiah claims that the policy of rebel- 
lion is not backed up with trustworthy divine messages. On the con- 
trary, this policy is against Yahweh's will (30:1-2; 31:1). 



235 SAA 10 72, 1. 6-17; 10 23 and 10 51. For the harsh competition and rivalry 
among the religious experts at the royal court of Assyria, see Van der Toorn 1998. 

236 For a historical reconstruction, see Nissinen 1998: 133-134. 

237 This title is often translated as 'chief eunuch', but Dalley (2001: 198-206) 
questions this, suggesting that sa rese does not necessarily mean eunuch, but can 
mean 'courtier', often pointing to relatives of the king placed in the highest offices 
(2001:205). 

238 SAA 10 179, r. 19'-23' (Parpola's translation). The phrase 'but a colossal 
fraud', is a free rendering of alia saru mehu, 'nothing but wind and storm'; Nissinen 
1998: 134. 
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Isaiah's main criticism is reserved for the political leaders advocat- 
ing rebellion. They are criticised in 28:14-18*, 29:15, 30:1-5*, 30:6b- 
8, 31:1.3a (see above) and 5:8-23*, 10:1-2 (see below). The issue of 
rebellion against Assyria was not a calm discussion of pros and cons, 
but a deep controversy involving the issue of good versus bad leader- 
ship. From Isaiah's criticism against the political leaders it appears 
that their wrong policy in the eyes of the prophet makes them bad 
leaders. The rejection of the anti-Assyrian politics goes hand in hand 
with accusing the proponents of ignoring Yahweh and portraying 
them as robbers of the poor. Isaiah criticised his opponents on a politi- 
cal level for the attempt to conclude an alliance with Egypt, on a reli- 
gious level for their self-willed ignorance of Yahweh' s will, 239 and on a 
social level for violating justice and righteousness. These accusations 
can be grouped together, as they all form part of the same blackening 
of the political leaders. 

Isaiah's rejection of a particular policy did not imply however the 
rejection of the state of Judah. Quite the contrary, according to Isaiah 
it was the political elite planning that threatened Judah' s peace. Their 
policy of rebellion against Assyria posed a direct threat to the Judaean 
state. For this reason, Isaiah depicted his opponents as enemies of the 
state, who threatened Judah' s well-being, the order protected by Yah- 
weh. Internal enemies of the state figure also in the Assyrian prophe- 
cies. High officials who conspired against the king posed a threat to 
the Assyrian king, and hence to the well-being of Assyria. In various 
prophetic oracles, the gods promise to track down the disloyal officials 
and to punish them. 240 Disloyal Assyrian officials, as potential rebels, 
posed a threat to the Assyrian king and thus to Assyria. 241 Similarly, 
Judah' s political leaders advocating rebellion, from Isaiah's point of 
view posed a threat to Judah' s well-being. Both in Isaiah's prophecies 
and in the Assyrian prophecies, these people are depicted as enemies 
of the state. 



239 Rebellion also implied a transgression of the oath of loyalty to Assyria (the 
confession by Hezekiah T have sinned' in 2 Kgs 18: 14 is to be understood against this 
same background). Although Isaiah does not explicitly mention the transgression of 
the oath of loyalty, he clearly presents the treaty with Egypt as against Yahweh' s will 
and depicts the advocates of rebellion as sinful and wicked people. 

240 SAA 9 2.3, ii 9'-10'; 2.4, ii 31'-33'; 3.5, iv 22-30; see furthermore SAA 10 
284, r. 4-9. 

241 See also SAA 10 2 and 10 1 12. 
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The prophetic announcements against the enemies of the state were 
not unrealistic. If a conspiracy against the Assyrian king was revealed, 
the participants were executed. 242 Similarly, the political leaders of a 
rebellious state were punished by the Assyrians. They were executed, 
as happened to the political leaders of Ekron in 701, or deported to 
Assyria. A similar fate for the political leaders of Judah is referred to 
in 28:18 'when the overwhelming scourge passes through you will be 
beaten down by it,' and more specifically in 22:15-18: 

Thus says the Lord Yahweh of Hosts: Come, go to that soken (an 
official), [Shebna] (and say to him): What do you think you are doing 
here, and whom do you think you can rely on here, that you have cut 
out a tomb for yourself herel Look, Yahweh is about to hurl you away 
violently, O mighty man! He will seize firm hold on you, whirl you 
round and round, and throw you like a ball into a wide land. There you 
shall die, and there your splendid chariots shall lie, oh you disgrace to 
your master's house! 

The focus of this oracle is the misplaced trust of the soken addressed. 
The oracle emphasises that a policy of rebellion inevitably leads to 
punishment and deportation of the political elite to which the soken 
belongs. The oracle announces the inevitable outcome of the revolt 
against Assyria: the deportation of the ruling class. The oracle depicts 
the soken as feeling fine and safe in Jerusalem: he expects to enjoy a 
peaceful life and ultimately a peaceful end. The prophet however 
opens his eyes (22:17, Look!). Instead of dying in peace in his own 
country, the soken will be taken into captivity to Assyria (22:18) and 
die on foreign ground. The background is the Assyrian policy to de- 
port the political elite of a rebellious nation in order to break local 
resistance. 

The soken, later perhaps adequately identified as Shebna, was evi- 
dently a high-ranking royal official ('your splendid chariots', 22:18), 
involved in the political decision-making. 243 Remarkably, the final 



242 Cf. e.g. the Chronicle of Esarhaddon: 'In the eleventh year the king of Assyria 
put many of his magnates to the sword' (Grayson 1975a: 86:29; 127:27). 

243 The term soken has been connected with the West-Semitic title sknlsakinu, de- 
noting a high-ranking royal official (see Fox 2000: 178-182). Van Soldt (2002, esp. 
827) pointed out that the sakinu of Ugarit was the highest official in the city-state, en- 
dowed with judicial authority, charged with the care for royal messengers, and func- 
tioning as a political stand-in if the king was unable to perform his political duties. 
The terminological parallel does not mean that the soken in eighth-century Judah held 
the same position as the sakinu of Ugarit, but may confirm that the soken addressed in 
22:15-18 was a high-ranking royal official. 
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words of the oracle, 'oh you disgrace to your master's house!', disso- 
ciate the king from the policy of rebellion propagated by the soken and 
his colleagues. The expression 'your master's house' in an address to 
a high official refers to the king and his dynasty. 244 The disastrous out- 
come of the policy of rebellion will be a disgrace to the king of Judah 
and his dynasty, and the soken is blamed for this. The king's dissocia- 
tion from Isaiah's critical sayings will be explained below. 

Isa 5:8-23* and 10:1-2 

8 Woe them that join house to house, who add field to field, 

until there is no room left in the midst of the land ! 

11 Woe them that rise early in the morning in pursuit of strong drink, 

who linger in the evening to be inflamed by wine! 

18 "Woe them that drag iniquity along with cords of falsehood, 

who drag sin along as with cart ropes, 

who say, 'Let him make haste, let him speed his work that we may see 

it; let the plan of the Holy One of Israel hasten to fulfilment, that we 

may know it!' 

20 Woe them that call evil good and good evil, who put darkness for 
light and light for darkness, who put bitter for sweet and sweet for bit- 
ter! 

21 Woe them that are wise in their own eyes, and shrewd in their own 
sight! 

22 23 Woe them that are heroes in drinking wine and valiant at mixing 
drink, 

who acquit the guilty for a bribe, and deprive the innocent of their 
rights ! 

10:1 2 Woe them that make iniquitous decrees, who write oppressive stat- 
utes, to turn aside the needy from justice and to rob the poor of my peo- 
ple of their right, that widows may be their spoil, and that they may 
make the orphans their prey ! 

The woe-sayings of 5:8-23* and 10:1-2 are usually interpreted as pro- 
phetic protest against a social crisis in the eighth century. 245 Blenkin- 
sopp describes this presumed crisis as follows: 'This was a situation in 
which the system of patrimonial domain was being undermined both 
by the emerging state apparatus, hungry as always for land, and mem- 
bers of powerful families, a process eventuating in vast social changes 
including the formation of latifundia and the prevalence of rent capi- 



244 Cf. Gen 44:4, 8; 2 Sam 12:8; 2 Kgs 10:2-3; Zeph 1:8-9. 

245 See Houston 2004: 130, with note 1. 
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talism.' 246 This interpretation is to be reconsidered. First, evidence for 
a social crisis in the eighth century only stems from the prophetic 
books, 247 and the conclusiveness of this evidence must be questioned. 248 
Second, the abuses criticised in Isa 5:8-23* and 10:1-2 are hardly 
characteristic of eighth-century Judah but rather are of all times and 
places. 249 Instead of relating the woe-sayings of 5:8-23* and 10:1-2 to 
presumed inner-Judaean economic developments, I suggest to relate 
them to the historical circumstances of the late eighth century. The 
central issue in late eighth-century Judah was what position to adopt 
toward Assyrian imperialism. Generally speaking, Assyrian imperial- 
ism put pressure on the Judaean society, as it led to 'an outflow of 
precious metal and other valuables in tribute'. 250 This was however not 
what the prophet complained about. What the prophet criticised was 
the payment to Egypt: 'they carry their riches on the backs of don- 
keys, and their treasures on the humps of camels, to a people that can- 
not profit them' (30:6). This payment probably had to be raised by 
taxation, and since Isaiah regarded it as a waste of money, it was, in 
his view, a robbery of the people. Furthermore, the period 705-701 
probably saw a wartime economy, characterised by royal confiscation 
and organised distribution. 251 The preparations for war were expensive. 
I suggest connecting the woe-sayings of 5:8-23* and 10:1-2 with 
the conflict of 705-701 between Isaiah and the political leaders of 
Judah who advocated the rebellion against Assyria. Several arguments 
can be mentioned. First, Isaiah elsewhere condemns the economic 
burden of the rebellion (30:6). Second, the reproach of the hedonistic 
lifestyle of the leaders (cf. 5:11) can be compared with the reproach of 
the soken in 22:15-18. According to 22:15-18, the soken is wrong to 
expect a peaceful lifetime and burial because of the policy of rebellion 
which he supports. Similarly, the opulent lifestyle of the upper class is 
despicable in the prophet's eyes, because of their politics of rebellion, 



246 Blenkinsopp 2000a: 213. See further Wildberger 1972-82: 183-202; Albertz 
1994: 1, 159-160 (1992: 1, 248-249). 

247 Houston 2004: 131-132 

248 Becker 2004: 59; see also Houston 2004: 131-136. 

249 Cf. Neh 5:1-5, where in a fifth-century context exactly those features are de- 
scribed that are considered as characteristic of the social crisis in the eighth century. 

250 Houston 2004: 146; De Geus 1982: 56. 

251 The Imlk-seal impressions on jar handles have been interpreted as reflecting a 
pre-war and wartime operation, kingdom-wide and controlled by the government; see 
Halpern 1991: 21-27; cf. Fox 2000: 216-235. 



PROPHECY IN ITS HISTORICAL SETTING 247 

which according to the prophet inevitably leads to war with Assyria. 252 
Third, because of their policy of rebellion, Isaiah regards his oppo- 
nents as wicked leaders and enemies of the state, and this is exactly 
how they are portrayed in 5:8-23* and 10:l-2. 253 True leadership, ac- 
cording to ancient Near Eastern values, means securing social justice 
and observing the will of the gods. 254 The Judaean leaders have failed 
in both respects: they acted against Yahweh's will and trusted in their 
own wisdom, and they committed crimes against social justice. In or- 
der to demonstrate that the political leaders had adopted the wrong po- 
litical position, the prophet pictures them as having gone astray in 
every respect: they are accused not only of oppression of the poor and 
self-willed arrogance, but also of greed, dipsomania, hubris and 
impertinence. Isaiah does not present a description of the social 
problems of his time, but blackens a particular part of the ruling class. 
Fourth, a number of parallels between sayings that clearly deal with 
the political issue of 705-701 and the woe-sayings of 5:8-23* and 
10:1-2 confirm this interpretation: the motif of drunkenness (5:11, 22; 
see 28:7b-10), 255 falsehood and iniquity instead of justice and 
righteousness (5:18; 10:1-2; see 28:15-18, esp. 28:16-17a), the notion 
of the self-willed leaders that do not care for Yahweh's will (5:19, 21; 
see 30:1-2; 31:1; 29:15), and the association of the opponents with the 
powers of darkness (5:20; see 29:15; 28:15). 

The accusing of the political elite of corruption, oppression of the 
weak and injustice, is to be understood from the stand-point of the 
prophet's rejection of an alliance with Egypt. According to the 
prophet, a policy of rebellion meant a shift from security grounded in 
divine strength to security grounded in human might, bought at the 
cost of injustice and oppression. 

A final issue to discuss is the absence of references to King Hezekiah 
in the critical sayings of Isaiah relating to 705-701. As the head of the 
political state Hezekiah was responsible for Judah's rebellion against 
Assyria, strongly rejected by Isaiah. Why then is he not mentioned in 



252 See Kratz 2003a: 81, 86, who argues with regard to the woe-sayings in Amos, 
directed against the elite of Samaria, that especially in critical circumstances (as it was 
uncertain when and how Assyria would strike back) the opulent lifestyle of the elite 
appeared all the more despicable to the prophet. 

253 Cf. Houston 2004: 141. 

254 Nissinen 2003d. 

255 Cf. also 28:1-4, where drunkenness is an image for self-willed arrogance. 
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the criticism? The suggestion that Isaiah did not bother to mention 
him because he was a weak king, not in control of the political deci- 
sions, is not convincing. 256 Quite the contrary, Hezekiah seems to have 
been a relatively strong king, who managed to stay on the throne even 
after the critical events of 701. The reason for Isaiah's not mentioning 
him must have been different. As argued above, Isaiah was loyal to 
the Judaean state; Judah's well-being was the whole point of his harsh 
polemics of 705-701. Since the king was the divinely appointed head 
of the state, it was hardly possible to criticise the king, at least not in a 
direct way, without becoming an enemy of the state oneself. Instead of 
blaming the king, Isaiah blamed those who advised him and put pres- 
sure on him. In this way, his criticism is directed at members of the 
upper class, the political leaders that advocated a policy of rebellion. 257 
The best way to criticise state politics without criticising the king 
himself is to blame the royal advisors. 258 An example of a prophetic 
oracle that similarly avoids direct criticism of the king is found in the 
Mari letter ARM 26/2 371. This letter reports prophetic words from 
the apilum of Marduk of Babylon. According to the prophet, Isme- 
Dagan, the king of the Assyrian city Ekallatum, who was staying in 
Babylon under the protection of King Hammurabi in Babylon, had of- 
fended Marduk. The offence was that Isme-Dagan had sent goods and 
treasures from Marduk' s temple in Babylon as a goodwill gift to the 
king of Elam. The prophet announced that Isme-Dagan would pay 
dearly for this robbery of Marduk. 259 Significantly, the prophetic mes- 
sage only addresses Isme-Dagan, not Hammurabi, the king of Baby- 
lon. This is remarkable, since it is hardly conceivable that Isme-Dagan 
could dispose of the possessions of the temple of Marduk without 
Hammurabi's consent. Although the representatives of the Marduk 
temple must have been furious at their own king Hammurabi, the 
prophet avoids direct criticism against him, but instead focuses on his 
protege Isme-Dagan. 260 



256 Contra Wildberger 1972-82: 1128. 

257 See in particular 22:18, where the soken is accused of being a 'disgrace' to the 
house of his master, i.e. the king. 

258 Cf. Esarhaddon's 'Letter to the God', where the king of Subria who neglected 
the command of Esarhaddon, his overlord, tries to excuse himself claiming: 'My 
princely counsellors told me unreliable lies' (Borger 1956: 103, ii 20; translation from 
Lanfranchi 2003: 100). 

259 ARM 26/2 371, see Roberts 2002b: 246-249; Nissinen 2003a: 73-74; Heimpel 
2003: 64, 325. 

260 This text is further discussed in chapter 5.1.4. 
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Isaiah's criticism is mainly directed at the political leaders of 
Judah. The lack of direct criticism against the king agrees with 
Isaiah's role in 734-732 (cf. in particular 7:4-9a) and with the later 
picture of the prophet in the Hezekiah stories (2 Kgs 18-19). This im- 
plies that the prophet Isaiah, although being radically opposed to the 
politics of rebellion, did anything but reject Hezekiah or the Davidic 
dynasty. 

4. 1 .9 Evaluation 

In the first part of this chapter, I have discussed four episodes from the 
late eighth century and argued that the early prophetic material from 
First Isaiah is to be connected with these events. Apart from the revolt 
of Ashdod in c. 712 BCE (4.1.5) and the report of Isaiah's symbolic 
act attributed to this period (Isa 20*; 4.1.6), three periods stand out as 
situations to which Isaiah's prophecies relate: 734-732, 722-720 and 
705-701 BCE. Significantly, Isaiah's prophecies are interconnected 
with exactly the three direct encounters between Judah and Assyria in 
the late eighth century: 734, 720 and 701 BCE. The main issue 
reflected in the prophecies of Isaiah is the perception of Assyria's im- 
perialism. First, Isaiah saw Assyria as Yahweh's agent to destroy 
Judah' s enemies. Second, he condemned Assyria for swallowing up 
Judah in its illegitimate, unlimited expansion. Third, he rejected rebel- 
lion against Assyria while trusting Egypt. This view implied that 
Yahweh himself would punish Assyria for its offences against Judah, 
but that rebellion against Assyria was a serious mistake. Isaiah's po- 
litical assessment appeared to be correct, and this, in my view, made 
his words worth preserving. 



4.2 Historical Events in Assyria and Assyrian Prophecies 

The Assyrian prophetic oracles relate to historical situations of major 
importance. Although many of them contain clues for determining 
their historical background, some uncertainty has to be taken for 
granted. 261 The second part of this chapter explores the events to which 
the oracles relate and demonstrates that prophecy played a role at sev- 



261 Nissinen's statement '[m]ost of the prophecies are easily datable and can be 
more or less firmly associated with historical events' (2003a: 101), is too optimistic. 
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eral key moments during the reigns of Esarhaddon and Ashurbanipal. 
The first period to mention is 681 BCE: the death of Sennacherib and 
the subsequent struggle for kingship, between Esarhaddon and his 
brothers. These events have been dealt with in previous studies of the 
Assyrian prophecies. 262 In addition, seven further episodes from the 
reigns of Esarhaddon and Ashurbanipal will be explored as moments 
to which Assyrian oracles can be related. 

Parpola and Nissinen have greatly contributed to the exploration of 
the historical background of the Assyrian prophecies. 263 Nissinen gave 
the following assessment of the prophecies to Esarhaddon: 1) the ora- 
cles of SAA 9 1 are proclaimed during Esarhaddon' s war against his 
brothers in 681; 2) the oracles of SAA 9 2 deal with the stabilisation 
of Esarhaddon' s rule and the restoration of the cults of the Babylonian 
gods; these oracles were probably delivered at the beginning of 
Esarhaddon' s reign (680-679); 3) SAA 9 3 consists of oracles and cul- 
tic commentaries attached to Esarhaddon' s enthronement ritual in 
Esarra, the temple of Assur in Assur, which took place at the end of 
the year 68 1. 264 In my view however the oracles of SAA 9 1 and 2 do 
not exclusively relate to the limited period of 681-679 BCE. 265 A first 
issue to reconsider is the date of the oracle collections. Parpola' s sug- 
gestion that SAA 9 1 dates from 673, together with Esarhaddon' s 
Nineveh A inscription, 266 may be correct. The suggestion that SAA 9 2 
and 3 were composed as early as 680 (SAA 9 3) and 679 (SAA 9 2), 267 
is however unlikely, since both contain references to events that took 
place later during the reign of Esarhaddon (see 4.2.3 below). More- 
over, there is no compelling reason to assume that all oracles from a 
particular collection must relate to the same historical situation. On 
the contrary, it seems clear that they do not. This means that the indi- 
vidual oracles must be dated on the basis of clues provided by the ora- 
cles themselves, and that the (later) collections of oracles are to be 
dated independently. 
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Weippert 1981: 92-99; Parpola 1997: LXVIII-LXXI; Nissinen 1998: 15-30. 

Parpola 1997; Nissinen 1998; 2003a: 97-101, 133-136. 

Nissinen 2003a: 101. Parpola (1997: LXVIII-LXIX), although allowing for 
some variation in dating between the various oracles of the collections, similarly at- 
tributes all oracles from SAA 9 1, 2 and 3 to 681-679 BCE. 

265 Cf. Weippert 2002: 37. I have argued in chapter 3.1.1, that SAA 9 3 is not a 
collection of oracles. 

266 Parpola 1997: LXIX-LXX. 

267 Parpola 1997: LXIX-LXX. 
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4.2. 1 Esarhaddon 's Rise to Power (681 BCE) 

According to a common view, Esarhaddon ascended the throne of As- 
syria by the end of 681 after he defeated his elder brothers who had 
murdered Sennacherib and had rebelled against him (Esarhaddon) as 
the legitimate crown prince. This view is based on Esarhaddon' s ac- 
count of the events in the Nineveh A inscription. 268 However, this ac- 
count is rarely approached with appropriate suspicion. 269 Granted that 
there is evidence to support Esarhaddon' s claim that he was at some 
stage appointed as crown prince of Assyria, 270 a critical reading of his 
own report indicates that he lost his father's favour afterwards: 

Malicious gossip, slander and falsehood they (i.e. Esarhaddon' s broth- 
ers) wove around me in a godless way, lies and insincerity. They plot- 
ted evil behind my back. Against the will of the gods they alienated my 
father' s well-disposed heart from me, though in secret his heart was af- 
fected with compassion, and he still intended me to exercise kingship. 271 

The claim that Sennacherib, although his actions suggested otherwise, 
still intended Esarhaddon to become king, is suspicious. Once 
Esarhaddon had become king, Sennacherib's 'secret favour' could not 
be verified anymore, because he was dead. Esarhaddon' s confession 
that he fell from his father' s favour, however, is important from a his- 
torical point of view. This must have been a public fact that could not 
be concealed afterwards. The claim that Sennacherib in secret still fa- 
voured Esarhaddon attempts to neutralise his public misfortune. His- 
torically, Esarhaddon 's fall into disfavour was presumably the reason 
for his flight from Nineveh to save his life. 272 After his flight, Sennach- 
erib was killed on 20 Tebet 681. Since Sennacherib was probably 
killed before Esarhaddon had been replaced as crown prince, Esarhad- 
don presumably was still the official crown prince. 



268 Borger 1956: 40-45. 

269 Parpola 1980: 175; Frahm 1997: 18; Porter 1993: 13-26; Nissinen 1998: 15-30. 
See Tadmor 1983: 38-41, for a more critical discussion of this passage. The inscrip- 
tion was composed in Adar (XII) 673/2 (Borger 1956: 64). It seems likely that the 
composition of the Nineveh A inscription is to be connected with the appointment of 
Ashurbanipal as crown prince of Assyria (Parpola 1997: LXIX-LXX). 

270 See Nineveh J 1. 1 (Borger 1956: 68-69) and SAA 12 88, both undated. Par- 
pola's identifycation of SAA 2 3 as succession-arfe for Esarhaddon (Parpola 1987: 
178-180) is questionable, since it rather seems to be an oath of loyalty to Sennacherib 
himself (see 1. 1-4). 

271 Nineveh A i 26-31, Borger 1956: 41-42. 

272 Nineveh A i 32-40, Borger 1956: 42-43. 
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Although it is commonly accepted that Esarhaddon's brother Arda- 
Mullissi was the offender, or one of the offenders, the murder of Sen- 
nacherib cannot be considered a closed case. The letter SAA 18 100 
(ABL 109 1), 273 usually regarded as the main evidence, accuses 
Esarhaddon's brother Arda-Mullissi of a plot to murder Sennacherib. 
However, this letter was probably written afterwards, and sent to 
Esarhaddon after he had prevailed in the conflict. 274 Besides, the letter 
probably intended to discredit certain officials. For these reasons, the 
letter must be treated with caution. It is clear that during Esarhaddon's 
reign the official reading was that Arda-Mullissi (together with one or 
more of his brothers) had killed Sennacherib. This official reading, 
authorised by King Esarhaddon, is also echoed in other sources. 275 This 
is, however, not the end of the matter. The Babylonian Chronicle re- 
fers to the murder of Sennacherib without identifying the murderer: 

Sennacherib, king of Assyria, was killed by his son in a rebellion. (...) 
The rebellion continued in Assyria (...). On the twenty-eighth/eighteenth 
day of the month Adar Esarhaddon, his son, ascended the throne in As- 
syria. 276 

Esarhaddon's Nin. A inscription, on the other hand, does not accuse 
any of Esarhaddon's brothers in particular, but accuses them gener- 
ally: 

After that, my brothers became frenzied and committed everything that 
both gods and men consider improper. They plotted evil and set up an 
armed rebellion in Nineveh against the will of the gods, and in their 
strife for exercising kingship they butted each other like young goats. 277 



274 

275 



Previously edited by Parpola 1980: 180-181. 

The addressee is missing, but it may be assumed that it was King Esarhaddon. 

In the accounts from Berossus' Babyloniaca (third century BCE), Arda- 
Mullissi is identified as the murderer as well: Ardumuzan/Adremelos (see Mayer 
Burstein 1978: 24-25). Since Esarhaddon's vassals and allies would have had to pro- 
mote his account of the events, the sources available to Berossus were anything but 
impartial. Similarly, 2 Kgs 19:37 (Isa 37:38), mentioning Sennacherib's sons Adram- 
melech and Sharezer as the murderers, seems to be based on the official Assyrian 
reading (see Mayer Burnstein 1978: 25). If Zawadzki (1990: 69-72) is right that tradi- 
tions of the death of Queen Semiramis mirror the death of Sennacherib, the account of 
Ctesias of Cnidos is of interest, because this ascribes the murder of Semiramis ('Sen- 
nacherib') to her son Ninyas, born from her second marriage ('Esarhaddon'). 

276 Grayson 1975a: 81, 1. 34-38; Grayson's translation. 

277 Nineveh A i 43-44, Borger 1956: 42. See also Tadmor 1983: 40. 
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The aim of this accusation is to discredit all his brothers, 278 leaving 
only Esarhaddon worthy of the kingship. It is difficult to ascertain who 
murdered Sennacherib. Evidently, it was not Esarhaddon himself, 
since he had fled from the Assyrian heartland. It is, however, very 
possible that someone belonging to Esarhaddon' s faction killed Sen- 
nacherib; after all, Sennacherib's death was in the interests of 
Esarhaddon, since though fallen into disgrace, he still was the official 
crown prince. For this reason, I agree with Borger's suggestion: 

Die Unklarheiten in Asarhaddons Darstellung, wo merkwiirdigerweise 
Asarhaddon seine alteren Briider nicht einmal ausdrucklich des 
Vatermordes bezichtigt, sowie der Umstand, daG es Asarhaddon 
gelungen ist, sehr rasch am meisten von der Ermordung seines Vaters 
zu profitieren, lassen es doch zweifelhaft erscheinen, ob Asarhaddon 
wirklich ganz unschuldig am Tode seines Vaters gewesen ist. 27 ' 

According to Esarhaddon' s inscription (Nin. A i 45-47), the gods took 
Esarhaddon' s side in the struggle for the throne: 

Giving me their firm positive answer, they constantly sent me this ora- 
cle of encouragement (sir takilti): 'Go ahead, do not hold back! We will 
constantly go by your side; we will kill your enemies'. 280 

Although the 'oracle of encouragement' (sir takilti) is the outcome of 
extispicy rather than a prophetic oracle, 281 it resembles the prophetic 
oracles that can be dated to the period of the struggle for the throne. 
Oracle 1.2 mentions Esarhaddon' s succession to the throne and can be 
dated to before his accession: 

King of Assyria, fear not! I will deliver the enemy of the king of As- 
syria for slaughter. [...] your succession [I will keep] you safe and [...] 
you. I am the Gr[eat Lady, I am Istar o]f Arbela (i 30'-37') 

Istar of Arbela assures Esarhaddon that she will keep him safe 
(taqanu) for succession (ridutika, 'your succession'). 282 By addressing 



278 Sennacherib's sons known by name are: Assur-nadin-sumi (the eldest son; 
killed by the Elamites in 694), Arda-Mullissi, Assur-suma-usabsi, Assur-ili- 
muballissu, and Nergal-sumu-x. Another son may be referred to in the biblical ac- 
count (2 Kgs 19:37) as Sharezer; Frahm 2002: 1114-1115. 

279 Borger 1982-85: 392. 

280 Nineveh A i 60-62. 

281 Nissinen 1998: 33-34. 

282 Cf. Nineveh A i 18 (Borger 1956: 40), where Esarhaddon refers to the oath of 
loyalty enforced on all Assyrians, 'to protect my succession' (assu nasar ridutiya). 
Parpola's reading TT-re-du-te-ka (bit ridutika) is improbable. Of I E 1 only two verti- 
cals are visible, which could represent many signs. The expression bit riduti does not 
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Esarhaddon as 'king of Assyria' and referring to his rivals as 'the en- 
emy of the king of Assyria' the goddess makes clear that Esarhaddon 
is the legitimate successor of Sennacherib. This fragment corresponds 
with Nin. A i 38-40, where Esarhaddon states: the great gods provided 
me a 'secure place' and 'protected me for the kingship'. Oracle 2.5 
probably belongs to this period as well: 

Esarhaddon, fear not! I will put Assyria in order, I will appease the an- 
gry gods with Assyria, I will tear out the (...) of your enemies, I will 
shed the blood of the enemies of my king. I will protect my king. I will 
bring enemies in neckstocks and vassals with tribute before his feet. I 
am your father, I am your mother; I raised you between my wings. I 
will see you success! Fear not, Esarhaddon, I will place you between 
my arm and my forearm. In woe I will vanquish the enemies of my 
king. I will put Assyria in order, I will put the king[ship] of heaven in 
order(2iiil9'-34'). 

The deity promises Esarhaddon to reconcile (saldmu D) the angry 
gods with Assyria. The anger of the gods — caused by the rebellion 
and the murder of Sennacherib — was perceived as the heavenly coun- 
terpart of the political unrest in Assyria, which is referred to as well. 

Furthermore, Esarhaddon' s mother Naqia appears in various ora- 
cles that can be situated in the period that Esarhaddon had fled Nine- 
veh (1 v 8, v 13-20, 2 i 13', iv 28'). According to oracle 1.8, Naqia 
had implored Istar of Arbela to take Esarhaddon' s side against his ri- 
val brothers. This may indicate that Naqia had sent someone to Arbela 
to deliver her request to the goddess. The oracle is the following: 

I am the Lady of Arbela. To the king's mother: Because you implored 
me thus: 'Those of the right and the left you have placed in your lap, 
but my own offspring you made roam the wild,' Well then, fear not, o 
king ! The kingship is yours, the power is yours ! 

Naqia' s supplication contrasts the unfavourable fate of Esarhaddon 
with the favourable position of his brothers. The phrase 'those of the 
right and the left' refers to Esarhaddon' s brothers, who at that time 



go with a suffix (CAD s.v. ridutu, 326-327), whereas ridutu meaning 'royal succes- 
sion' does (Borger 1956: 40, Nineveh A i 12, 18; BIWA: 36, Prism A iii 18). Hecker 
(1986: 57) translates similarly: '[....] deiner Nachfolgeschaft' . The historical situation 
renders the restoration bit ridutika even more unlikely, since Esarhaddon did not stay 
in the 'palace of succession', but had fled Nineveh (cf. Nissinen 1998: 20-21). See 
also Weippert 2002: 40. 
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occupied honourable positions, at the right and left side of the king. 283 
Esarhaddon, by contrast, was a refugee: he had fled from Nineveh. 
This supplication, referring to the situation after Esarhaddon' s flight 
and before the death of Sennacherib, is answered by the announce- 
ment that Esarhaddon is the legitimate king. The final sentence of the 
oracle is Istar of Arbela' s reply to Naqia' s request, directly addressed 
to her son Esarhaddon, addressed as 'king'. A second oracle address- 
ing Naqia is 2.1. Here, the goddess Banitu speaks: 

I will put [ ] in order and consolidate the [throne/crown 284 of 

Esarha]ddon. [ ] we are the goddesses 285 [ i]n Esagila [ ] 

Esarhaddon, king of Assyria. I will seize 286 [his enemies] and trample 
them [under my foot]. Fe[ar not], mother of the king ([la tapd\llihi 
ummi sarri). (2 i 6'- 14'). 

After the announcements that the goddess would bring order and that 
Esarhaddon' s enemies would be destroyed, the oracle ends with the 
encouragement of Naqia. 

In oracle 1.7, a deity promises to kill Esarhaddon' s enemies: 'The 
weasels and shrews that have plotted (dabdbu), I will cut them to 
pieces before his feet' (v 3-7). The degrading characterisation 'plot- 
ting weasels and shrews', refers to Esarhaddon' s rival brothers and 
their supporters. 287 Esarhaddon is referred to in the third person. This 
suggests that the oracle is directed to Naqia, who is addressed in the 
enigmatic phrase 'You (fern.) are you, the king is my king!' (v 8-9). 
This probably means: You, Naqia, take care of yourself; / (the deity 
speaking) will take care of Esarhaddon. 

A fourth oracle that refers to Naqia, is 2.6. The phrase [l]a 
tapallihi, 'fear not!' (iv 28'), addresses a feminine subject, probably 
Naqia. 288 The goddess speaking is restored by Parpola in iv 8' as [ d ur- 



283 SAA 10 185:5-13 gives a description of Esarhaddon's appointment of Ashur- 
banipal as crown prince of Assyria and Samas-sum-ukin as crown prince of Babylon, 
and concludes: 'You have placed the first on your right, the second on your left side!' 
(Parpola' s translation). From this phrase it may be inferred that oracle 1.8 'those of 
the right and the left' refers to Esarhaddon's rival brothers. Cf. SAA 9 3 iv 23-24, 
'[the ones at the right and] left side', probably referring to the high courtiers standing 
at both sides of the king. 

284 Cf. 1 iii 21; cf. 2 ii 5. 

285 Apparently, another goddess has presented herself as well. 

286 Weippert 2002: 42, translates: '[Auf seine Feinde] schlage ich ein'. 

287 Cf. Nineveh A i 28 (Borger 1956: 41) 'they (the brothers) plotted (dabdbu) evil 
behind my back'. Both texts describe the actions of Esarhaddon's rivals as plotting, 
conspiring (dabdbu). 

288 Parpola's completion 'mother of the king' is plausible. 
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k]i-tii, Istar of Uruk. The following phrases can be read: '[/ am 
Urk]ittu, praise me! ... I will guard you ... Fear not! ... [I will pr]otect 
you ... I will put your kingship in order'. Furthermore, Babylon is 
mentioned (iv 4') and the god Assur (iv 2', 29' ). 289 

The four oracles referring to Naqia, stem from various cities (Ar- 
bela, 1 v 25, and Assur, 2 i 14', are mentioned) and involve various 
deities (Istar of Arbela, 1 v 12, Banitu, 2 i 5', and probably [Urk]ittu, 
2 iv 8'). 290 It seems that Naqia actively searched for support for 
Esarhaddon in various cities and from various deities. Some of the 
oracles relate to Babylonia as well. The goddesses presenting them- 
selves in oracle 2.1 express a concern with Esagila (2 i 9'); and in ora- 
cle 2.6, the goddess (probably Istar of Uruk) perhaps refers to Esagila 
and clearly to Babylon (2 iv 4'). All deities involved are presented as 
being on Esarhaddon' s side. The likeliest explanation is, that these 
oracles belong to the period when Esarhaddon was not in the heartland 
of Assyria. During his absence, his faction, in which his mother Naqia 
played a prominent role, was striving for his cause. More insight into 
these events is provided by a report from the Babylonian astrologer 
Bel-usezib (SAA 10 109). The letter, addressed to Esarhaddon early in 
his reign, refers to the events of 681: 

7 I am Bel-usezib, your servant, your dog, the one who fears you [....] 

8 the words which I heard in Nineveh as many as were available [....] 291 

9 Why has [the king not sum]moned the prophets and prophetesses 
(raggimdnu raggimdtu)! 191 

10 I [who] with my own mouth blocked the exorcist 293 for the well-being 
of the crown prince my lord, 294 



289 Weippert (private communication) proposes to read in iv 2' MAS, 'Ninurta' 
(instead of Assur). 

290 For SAA 9 5 see chapter 3.1.1. 

291 For 1. 7'-8' cf. SAA 10 110 (another letter by Bel-usezib) r. 8-9, 'I am [a dog 
of the king], my [lord, reporting] to the king, my lord, whatever I hear'. In line 9' a 
new sentence begins. 

292 I propose to restore in 1. 9' [LUGAL la is-si], as 1. 16'. Instead of 'summon' 
the translation 'pay attention to', is also possible (CAD s.v. nasu: ammini re-e-si la is- 
si 'why did he not pay attention to me?'). In either case, Bel-usezib's complaint is that 
the king has neglected the message of the prophets and prophetesses and of Bel-usezib 
himself, namely that Esarhaddon was to become king in order to rebuild Babylon and 
to restore Esagila. 

293 The phrase is uncertain (CAD s.v. paraku follows Parpola). In this passage, 
Bel-usezib refers to his deeds for the benefit of Esarhaddon as crown prince. One of 
his brave deeds apparently was that he personally, 'with his own mouth', countered 
the spell of an exorcist against Esarhadon. This exorcist must have been someone dif- 
ferent from the exorcist Dada mentioned in 1. 14'. 
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11 whom your [...] saved from being executed 295 [...] to the 'city of con- 
fusion' (URU. asit[i\) [...], 

12 regarding my murder and that of your servants [they plotted] every- 
day, 

13 and the sign (ittu) of kingship of my lord the crown prince Esarhad- 
don, 

14 which I told to the exorcist Dada and the queen mother, saying: 
'Esarhaddon 

15 will rebuild Babylon and restore Esagila and [honour?] me'. 

16 Why has the king until now not summoned me? And in [....] 

17 he/they went [to] 256 the 'city of confusion' (URU.asiti), was this ex- 
cellent structure/design (siknu, i.e. of Esagila); 

18 and as I told it to the crown prince my lord, it has been done to the 
king my lord [....]' 

This is part of a report dealing with the period right before Esarhad- 
don' s accession, but the letter is written afterwards. Thus, the letter 
describes a situation in which Esarhaddon was referred to as crown 
prince (1. 10', 13', 18'), but at the moment of writing, Esarhaddon is 
king (1. 16', 18'). Bel-usezib claims that during the period that 
Esarhaddon had fled Nineveh, he reported the words that he heard in 
Nineveh, as many as were available. This seems to refer to the pro- 
phetic oracles that were delivered in favour of Esarhaddon, since Bel- 
usezib continues: 'why has [the king not] summoned the prophets and 
prophetesses?' 

Bel-usezib emphasises that his striving for the well-being of crown 
prince Esarhaddon brought great risks to him: he was nearly executed, 
probably by Esarhaddon' s brothers and their men, but he escaped to 
the \JR\J. asiti (1. 11', again 1. 17'). I suggest reading this as al asiti, 
'the city of confusion', 297 and taking it as a reference to Babylon. 298 In 



294 The second half of 1. 10' should be taken with the first half. 

295 Parpola's restoration [al-li]-ka at the beginning of 1. 11' is improbable between 
two verbal forms with an enclitic ma; instead, [x x\-ka is probably the subject of the 
clause; u-se-zi-ba-am-ma (ezebu S with suffix first person singular) needs a third per- 
son singular subject. 

296 The preposition ana may be restored at the end of 1. 16'. 

297 URU. a-si-ti is unlikely to be a form of asi'tu (isitu, asa'ittu), 'tower' (contra 
Parpola, SAA 10 109), since the spelling a-si-ti is not attested for asi'tu. Preceded by 
the URU-determinative asi'tu means 'storehouse' according to CAD. Instead, it could 
be taken as al asiti, 'city of confusion', referring to Babylon. The same expression oc- 
curs also in another letter, SAA 16 29, which similarly refers to Esarhaddon as crown 
prince and addresses him as king. The author of this letter, Mardi, points to his loyalty 
to Esarhaddon in the difficult period: T constantly prayed to [B]el, Nabu and Samas 
for the king, my lord, saying: "May the crown prince, my lord, seize the royal throne 
of his father's house! I am his servant and his dog, who fears him; may I see light un- 
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the following lines, an excellent design or structure (siknu) is men- 
tioned, which probably points to Esagila, again with a reference to the 
dl asiti, 'the city of confusion', Babylon. In Babylon Bel-usezib re- 
ceived the ittu, the 'sign' that promised kingship to crown prince 
Esarhaddon. He claims to have immediately reported it to the exorcist 
Dada and the queen mother Naqia, leading figures of Esarhaddon 's 
faction in Nineveh. 295 The ittu was the following: 'Esarhaddon will re- 
build Babylon and restore Esagila, and [honour] me'. The term ittu 
can refer to a range of ominous signs; here it is likely to refer to an 
oracle from Marduk. First, the deity appears to speak in the first per- 
son (ya\$i\ 'me', 1. 15'), which is an indication of prophecy. Further- 
more, Bel-usezib was familiar with prophetic oracles, judging from 
the beginning of his report, and from another letter in which he quotes 
a prophecy from Marduk. 300 Because this ittu concerns Babylon and 
Esagila, it is likely to represent an oracle from Marduk as well. The 
point of the passage is that Bel-usezib explicitly connects the promise 
of kingship with Babylon's restoration, and strongly argues that now 
Esarhaddon has become king he should restore Esagila (see 4.2.2 be- 
low). 301 

Scholars have been surprised that the Babylonian cities did not re- 
volt after Sennacherib was murdered, given their resistance to Assyr- 
ian dominance in preceding decades. 302 This may indicate that Babylon 



der his protection".' Like Bel-usezib, this Mardi had to flee, ana libbi URU .i-si-ti (1. 
6). Here too XJRU.i-si-ti may be read as al isiti, 'city of confusion' (with isitu as vari- 
ant spelling of isitu, 'confusion'; cf. Luukko 2004: 74-75). Like Bel-usezib, Mardi 
fled to the 'city of confusion' (Babylon), in order to save his life during the struggle 
for the throne in 681. 

298 esu 'to confuse' is used in connection with cities (e.g. KAR 158 r. 111-112 
'who tramples down the corners of the world, who throws all the cities into confu- 
sion', a-su-u kalu alani). See also esitu 'confusion', 'political disorder', in the expres- 
sion ina esiti mati 'in the disordered state of the country' (CAD s.v. esitu). After 
Sennacherib's measures against Babylon in 689, including the deportation of Marduk 
to Assyria, the city is described as namutu, 'wasteland', and karmu, 'heap' (Borger 
1956: 14). In oracle 2.3 (ii 24') the phrase ina seri lemni balli, 'in the evil desert of 
confusion', probably refers to Babylon too (see 4.2.2 below). Finally, a similar refer- 
ence to Babylon is found in the letter SAA 10 169, where apparently king Esarhaddon 
is quoted, as saying with respect to Babylon: 'The city was in ruins, and I have reset- 
tled it and established its freedom!' 

299 This Dada apparently made a great career during the reigns of Esarhaddon and 
Ashurbanipal; see Mattila 1999: 360. 

300 SAA 10 111 r. 23-26, introduced as Bel iqtabi umma aki. For this oracle, see 
4.2.3. 

301 SAA 10 109 1. 13'-15', cf. also 1. 24', r. 14-15. 

302 See e.g. Porter 1993: 28-30. 
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and other Babylonian cities supported Esarhaddon in his fight for the 
throne. 303 Whereas the focus often is on Esarhaddon' s initiative in As- 
syria's improved relations with Babylonia, 304 part of the initiative for 
this may have come from the Babylonian cities themselves. At least 
part of Babylonia took Esarhaddon' s side in the conflict with his 
brothers. 305 

The precise moment of Esarhaddon' s return to Assyria is unknown. 
A retrospective passage in oracle 3.5 probably refers to this moment. 
Istar of Arbela rhetorically asks: 'did I not bend the four doorjambs of 
Assyria and did I not allow you (to enter)?' The later accounts of 
Esarhaddon' s fight against his brothers, found in the Nineveh A in- 
scription and in the prophetic text SAA 9 3.3 are heavily coloured 
with mythological motifs and do not present a historical picture. 306 

The reality of 681 BCE was that Esarhaddon' s kingship started 
with a bitter fight. He and his faction were deeply involved in the 
bloodshed. Esarhaddon was supported by Naqia, Dada, Bel-usezib, 
Mardi, 307 and others, who mobilised support for him in various cities 
and from various deities, including those of Babylonia. Historically, 
we only know the outcome of the fight for the throne: Esarhaddon de- 
feated his rivals and acceded to the throne, two months after Sennach- 
erib's death. These two months of war form the historical background 
for various oracles from the collections of SAA 9 1 and 2 (1.2, 1.7, 
1.8, 2.1, 2.5 and 2.6, see above). In these oracles, the gods support 
Esarhaddon and encourage him, addressing him as the rightful succes- 
sor whose enemies will be annihilated. 



303 It were presumably (some of) the Babylonian cities, in particular Babylon, that 
supported Esarhaddon in his struggle for kingship. 

304 E.g. Porter 1993: 6. 

305 See De Jong 2004. 

306 For mythological overtones in Esarhaddon' s Nineveh A account, see Annus 
2002: 100. The prophetic text SAA 9 3.3, furthermore, presents Assur's intervention 
against Esarhaddon' s rivals in mythological terms. I doubt whether the phrase T filled 
the river with their blood' (3.3 ii 23) can be de-mythologised into a 'battle at the riv- 
erbank' (Nissinen 1998: 26-27). The prophetic text SAA 9 3.3 (in relation to the ac- 
count in the Nineveh A inscription) is discussed in chapter 6.2.1. 

307 See SAA 16 29. 
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4.2.2 Esarhaddon 's Accession to the Throne and First Regnal Years 

According to Esarhaddon' s Assur A inscription (679 BCE), his acces- 
sion was accompanied by all sorts of favourable omens, including 
prophetic oracles: 

Prophetic oracles (sipir mahhe) concerning the everlasting establish- 
ment of the foundation of my priestly throne, were constantly and regu- 
larly provided. Good omens in dreams and ominous utterances, 
concerning the establishment of the throne, and the duration of my 
reign, kept occurring to me. When I saw these favourable signs, I be- 
came confident and pleased. 308 

Various oracles can be connected with the period immediately after 
the accession. 309 Oracle 1.4 can be situated in this period. The deities 
Bel (Marduk), Istar of Arbela, and Nabu promise Esarhaddon that the 
gods will support him as they before have supported him. Istar of Ar- 
bela reminds Esarhaddon: 'I appeased Assur with you' (ii 31'). Since 
no deteminative is used, Assur may either stand for Assyria or the god 
Assur. 310 Istar has restored the disturbed relationship of Esarhaddon 
with Assyria/Assur. In either case it refers to the period of trouble af- 
ter the murder of Sennacherib: the war between members of the royal 
family and the bloodshed in Assyria. Thus, the oracle looks back at 
the events of 681. Both Bel (Marduk) and Istar of Arbela make fur- 
thermore clear that Esarhaddon as the legitimate throne candidate, had 



308 Assur A ii 12-26. This inscription was composed in 679 (Borger 1956: 6), not 
long after Esarhaddon' s accession to the throne. A similar description is found in the 
later Nineveh A inscription, ii 6-7 (673 BCE): 'Prophetic oracles {sipir mahhe), mes- 
sages of the gods and the goddess (i.e. Istar), were constantly sent to me and encour- 
aged my heart.' 

309 The short oracle 1.3 may reflect the happy occasion of Esarhaddon' s throne as- 
cension: 'I (i.e. Istar of Arbela) rejoice with Esarhaddon, my king! Arbela rejoices!' 
Furthermore, 1.9 probably relates to Esarhaddon' s ascension. This fragment is not an 
oracle, but perhaps the introduction to an oracle that is lost: 'Well-being for Esarhad- 
don, king of Assyria! Istar of Arbela has gone out to the desert and has sent an oracle 
of salvation to her calf in the city. [...] at [her] coming out [...].' 

310 The parallel (partly restored) in 2 ii 3', 'I will [reconcile] Assyria with you' 
supports the interpretation of 'Assyria' (so Weippert 2002: 14, n. 55). However, for 
the motif of the reconciliation of the king with the god Assur through Istar' s interme- 
diation (so Parpola in SAA 9: 6), a parallel can be found in the prophecy of SAA 13 
139, which refers to the reconciliation of Ashurbanipal with Bel (Marduk) upon the 
intercession of Mullissu (see Nissinen 2002: 16). In the latter case, the anger of Bel 
(Marduk) related to the violent events of the war between Samas-sum-ukin and 
Ashurbanipal (see 4.2.8). 
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been protected by the gods since he was born. 311 The gods had sup- 
ported him, through the difficulties, until he became king, and they 
would keep on supporting him. The three gods speaking in this oracle 
in different words give a similar message: Esarhaddon will be pro- 
tected in the future as he was in the past. 

Furthermore, two oracles from the prophet La-dagil-ili, 1.10 and 
2.3, can be dated at, or shortly after, Esarhaddon' s accession, as is in- 
dicated by the references to his palace (1 vi 25-26, 2 ii 2, 9) and royal 
crown (2 ii 5): 

[I am the Lady of Arb]ela. [Esarhaddon, whos]e bosom [Istar] of Arbela 
has filled with goodwill, could you not rely on the previous word that I 
spoke to you! Now you can rely on (this) later one as well, therefore 
praise me! When the day declines, let them hold torches. Praise me in 
front of (them). From my palace I will let go out trembling. 312 You shall 
eat safe food and drink safe water, and you shall be safe in your palace. 
Your son and grandson will exercise kingship in the lap of Ninurta. 

[I am the La]dy of Arbela. [Esarhaddon, king of] Assyria, [fear not!] .... 
Your enemies, as many [they are ] your palace [....] I will [recon- 
cile] Assyria with you. I will [pro]tect you by day and by dawn and 
[consolidate] your crown. Like a winged bird ov[er its young] I will 
chirp over you, go round and turn around you. Like a good puppy dog I 
will run around in your palace, and smell your enemies. I will keep you 
safe in your palace. I will make you overcome anxiety and trembling. 
Your son and your grandson will exercise kingship before Ninurta. The 
territories of the lands, I will give them to you in their totality. Mankind 
is deceitful; I am the one who speaks and acts, I am the 'noisy daugh- 
ter', 313 I smell, catch and deliver (them) 314 to you. As for you to me: 



311 Cf. Nineveh A section 27 (Borger 1956: 39-40, 1. 4-7), where Esarhaddon is 
referred to as 'the beloved of the Great Gods whom Assur, Samas, Bel, Nabu, Istar of 
Nineveh and Istar of Arbela called to the kingship of Assyria when he was still a 
child'; see Nissinen 1998: 19. 

312 Translation suggested by Weippert (private communication) '[Z]ittern lasse ich 
[v]on meinem Palast ausgehen'. The meaning is that the goddess promises she will 
intimidate and deter the adversaries and enemies of Esarhaddon, so that the king will 
live in safety. 

313 Parpola (SAA 9) translates: T am the one who says and does. I will sniff out, 
catch and give you the "noisy daughter".' According to Parpola, "noisy daughter" is a 
metaphor for "corrupt men" ('daughter' means 'mankind' and 'noise' means 'corrup- 
tion'). Nissinen (2003a: 113) translates: '...I am the one whose words and deeds are 
reliable. I am the one who sniffs out and captures the riotous people and gi[ves] them 
to you.' Weippert (2002: 42-44) objects to this interpretation. The passage reflects the 
energy and vigour of the goddess, Weippert translates: Teh bin es, die spricht (und) 
handelt! Eine Tatkraftige bin ich!'. 

314 No explicit object is mentioned, but clearly the king's enemies are indicated. 
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praise me! Collect these words of mine from Arbela in the inner quarter 
of your palace. The gods of Esagila languish in the wild of confused 
evil. 315 May two burnt offerings be quickly sent out to their presence, so 
that they may come and announce your well-being. 

In several ways these oracles differ from the ones to be situated in the 
context of Esarhaddon's rise to power (4.2.1). The announcement of 
divine actions against the enemy (Esarhaddon's rivals) is changed into 
the general promise 'Your enemies, as many [they are]' (2 ii 1'). The 
focus is on Esarhaddon's protection in his palace (1 vi 19-26; 2 ii 6'- 
12'), the kingship of his progeny (1 vi 27-30; 2 ii 13'-14'), and praise 
for the goddess (1 vi 13,18; 2 ii 21'). 316 

An important issue in the first years of Esarhaddon's reign was the 
restoration of Babylon. 317 Bel-usezib, in his already mentioned letter, 
emphasised the connection between Esarhaddon's kingship and Baby- 
lon's restoration. 318 The demand found in oracle 2.3, regarding 
sacrifices to the suffering gods of Esagila, so that they will announce 
Esarhaddon's sulmu, his well-being, is related to this issue. 

In oracle 2.2 a deity, possibly Bel (Marduk), 319 promises Esarhad- 
don to protect him, and announces his sulmu (i 33 '). 320 The best pre- 
served part of this oracle is as follows: 

Fe[ar not] Esarhaddon. [Like] a good [boat]man I will [k]eep [the ship] 
in a good quay; 321 as before, in future I will [go] around and protect [you 
as] your guard. [The guard over] the lands is very strong. [Sixty gods 
are standing at] my [right], sixty gods at my left. Esarhaddon, king of 
Assyria, I will vanquish yo[ur enemies]. [...] I am their Lord (i 15'-24'). 



315 The expression 'evil and confused desert' (seru lemnu ballu) probably refers to 
Babylon, see note 298 above. 

316 If Parpola's restoration of the name La-dagil-ili in SAA 9 3 in iv 31 is correct, 
this third prophecy of La-dagil-ili (3.5) probably relates to the early years of Esarhad- 
don's reign too (for this oracle, see chapter 5.1.4). 

317 See Borger 1956: 16-26, episode 12-37; Borger 1972: 33-37. 

318 SAA 10 109, 13-15, 24, r. 14-15. 

319 Cf. the parallel with the 'sixty gods' in 1 ii 22', 25', where Bel (Marduk) is 
speaking. 

320 There may be a connection between oracle 2.3, demanding for sacrifices to the 
gods of Esagila, so that they will announce Esarhaddon's sulmu and oracle 2.2 in 
which a deity — possibly Bel (Marduk) — announces Esarhaddon's sulmu. Perhaps ora- 
cle 2.2 was spoken in reaction to the offerings that were required in oracle 2.3. For the 
connection between the offering of sacrifices to the gods by the king and a message of 
well-being (sulmu) for the king sent by the gods, see SAA 13 43 1. 1-4. 

321 Similarly Weippert 2002: 42. 
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A clue for situating this oracle lies in the phrase 'as before, in the fu- 
ture I will [go] around and protect [you as] your guard'. The deity 
promises to protect Esarhaddon, as he did before. This refers to past 
events, presumably to the troublesome period in 681. The oracle itself 
thus belongs to a later stage. In the conflict over the succession, in 
681, certain Babylonians had taken Esarhaddon' s side. 322 Moreover, 
various Babylonian deities had supported Esarhaddon, and promised 
him kingship through prophetic oracles and other means. 

However, one does not get owt for nowt. From the Babylonian per- 
spective, Esarhaddon was to become king in order to restore Babylon 
and Esagila. This thought is adopted in Esarhaddon' s Babylon inscrip- 
tion. The Babylon inscription describes the destruction of Babylon and 
the deplorable state of the city and its temples. 323 The inscription fur- 
ther narrates that when Marduk' s heart became peaceful again, he ap- 
pointed Esarhaddon as king in order to restore the evil situation: the 
state of destruction of Babylon and Esagila (Marduk' s temple). 324 This 
is accompanied by favourable omens concerning the restoration of 
Babylon and Esagila. 325 These favourable omens resemble the ittu re- 
ported by Bel-usezib (see 4.2.1 above). The earliest version of the 
Babylon inscription (Bab. A) is dated to 680. 326 It presents Esarhaddon 
as a typical Babylonian ruler and displays a pro-Babylonian ten- 
dency. 327 

During Sennacherib's reign the relation between Assyria and Baby- 
lonia had been disturbed, with as a climax Sennacherib's siege and 
capture of Babylon and the deportation of Marduk' s statue to As- 
syria. 328 The Babylonian support of Esarhaddon indicates that the 
Babylonians considered him to be the likeliest candidate to turn their 
fate. This proved to be a right calculation: when Esarhaddon became 
king he soon started rebuilding activities in Babylon and the restora- 
tion of Esagila. The first copies of his Babylon inscription, dealing 
with the restoration of city and temple, date to 680, implying that the 



322 Cf. SAA 18 100 (ABL 1091), a Babylonian letter that connects certain Baby- 
lonians with Esarhaddon' s side in the conflict of 681. 

323 It should however be kept in mind that 'language of destruction' in the royal 
inscriptions does not always correspond with reality; kings may claim to have utterly 
destroyed a city, whereas the real damage was limited; see Dalley 2005. 

324 Babylon A and D, Episode 1 1:9-13 (Borger 1956: 16). 

325 Borger 1956: 16. 

326 Porter 1993: 95; cf. 1993: 100. 

327 Porter 1993: 95-97. 

328 Porter 1993: 29 and 39. 
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work had been started by then. 325 Other Babylonian and Assyrian cities 
saw their sanctuaries restored as well. 330 

The oracles relating to Esarhaddon's first years as a king, confirm 
the impression that prophecy, though evidently supportive of the king, 
should not be regarded as merely royal propaganda. Besides the en- 
couraging aspect, a demanding aspect has to be accounted for too (this 
will be explored in chapter 5). 

4.2.3 External Threat and Internal Instability (c. 675 BCE) 

SAA 9 2.4 in my view consists of various oracles which are intro- 
duced as divine words, ii 30', 38': 'Word of Istar of Arbela, word of 
Queen Mullissu', 'word of Istar [of Arbela] to [...]' (see chapter 
3.1.1). The various words apparently stem from one prophetess: 
Urkittu-sarrat from Calah (iii 18'). As a heading to the words, ii 29' 
states: 'Thus you shall answer the disloyal ones'. 331 This may indicate 
that what follows is some sort of anthology, iii V-10' confirms that 
the divine words are meant as a reaction to anxious or disloyal people: 
'How, how (to answer) those who to the many [....] men [say] thus: 
'when the land becomes hostile, let us not stay in Calah and Nineveh!' 
The goddess reacts in ii 31 '-34', T will look, I will listen, I will search 
out, and I will put the disloyal ones into the hands of my king', and in 
iiill'-17': 

You, keep silent, Esarhaddon! I will choose the envoys of the Elamite 
and the Mannean. I will seal the writings of the Urartian. I will cut off 
the heel 332 of Mugallu. Whoever is lone, whoever is oppressed, fear not 
under the protection of Esarhaddon, king of Assyria. 333 

The references to the foreign nations are indicative of the oracle's 
date. Esarhaddon went on campaign against the Manneans in 67 5. 334 In 



329 Porter 1993: 43, 169. For the text, see Borger 1956: 16-26. 

330 Porter 1993: 61-62. 

331 Or: 'This is how she (i.e. the goddess) answers the disloyal ones'. 

332 The word igbu is understood by Parpola as a form of eqbu 'heel' . 

333 The protective shadow (sillu) of the king is a common expression, see e.g. 
SAA 10 160, 43; 207, 20 and r. 3; 259 r. 10; 294 r. 22. The reassurance of these peo- 
ple to a great extent parallels the encouraging words of Isaiah addressed to the people 
of Zion (Isa 10:24-25) and to the 'weary' (Isa 28:12). Furthermore, Esarhaddon is pre- 
sented by Istar as the protective shadow of the lone and the oppressed, just as the ideal 
king and his officials are described as the protective rock and refuge of the people in 
Isa 32:1-2. Cf. Isa 14:32, also presented as an 'answer' to people. 

334 Starr 1990: LIX-LX; queries SAA 4 28-34 and letters SAA 10 1 1 1 and 1 12. 



PROPHECY IN ITS HISTORICAL SETTING 265 

674 he concluded a peace treaty with Urtaku, king of Urartu. 335 Fur- 
thermore, an expedition against Mugallu of Melid was undertaken in 
675, which forced Mugallu to ask for peace. 336 These circumstances 
provide an approximate date for this text, presumably shortly before 
these events. 

Preceding the campaign against the Manneans, the Babylonian 
scholar Bel-usezib wrote a letter to Esarhaddon (SAA 10 111), which 
concludes with an oracle of Marduk announcing the defeat of the 
enemies (r. 23-26): 'Bel has said: "Esarhaddon, king of Assyria (sits) 
on the throne like Marduk-sapik-zeri, and while he is seated there I 
will deliver all the countries into his hands".' Although Bel-usezib is 
uncertain with respect to the best military strategy in the war against 
the Manneans (see SAA 10 11 1), he is convinced that Marduk has de- 
cided the destruction of Mannea. 337 Marduk-sapik-zeri is a former king 
of Babylon (1081-1069 BCE). According to the oracle, Marduk re- 
gards Esarhaddon as the legitimate king of Babylon and ruler of the 
world. This can be taken as an indication that important military cam- 
paigns were guided not only by technical divination, but also by pro- 
phetic oracles. 

From the passage from 2.4 quoted above it appears that this period 
was troubled by internal unrest as well. Internal turmoil was not re- 
stricted to the period just before Esarhaddon' s accession. At various 
points during his reign a threat of conspiracy or social instability oc- 
curred. A major uprising, led by a Babylonian called Sillaia, has been 
dated to this period (c. 675/674). 338 One of the letters referring to this 
conspiracy is by the already mentioned Bel-usezib (SAA 10 112). Af- 
ter having assured the king he will have further successes in the war 
against the Manneans (1. 3-27), the second part of the letter deals with 
a conspiracy against the king, led by Suma-iddin, the governor of 
Nippur. 339 Bel-usezib mentions various persons involved, among them 
Sillaia. He advises the king to take immediate action, encouraging the 
king as follows: 'The great gods said to Bel: "May it be in your power 
to exalt and to abase". You are Marduk of the people; Bel destined 



335 Borger 1956: 58-59:26-33; Parpola and Watanabe (1988: XVII) refer to ABL 
328 and 918. 

336 Esarhaddon Chronicle, Grayson 1975a: 126:15; Starr 1990: LVII-LVIII, que- 
ries SAA 4 1-12. 

337 For a commentary on this letter, see Fales and Lanfranchi 1981. 

338 Dietrich 1970: 39-50; Frame 1992: 84-88; Nissinen 1998: 138-139. 

339 SAA 10 112 r. 7-8. 
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your glori[ous ....] (to be) like destinies. [Let the king, my lord] act in 
a way corresponding to Bel: abase the high and [exalt] the low.' 340 
Both in the oracles of 2.4 and in this letter of Bel-usezib it is made 
clear that the problems, external and internal, will be solved, and that 
the king will rule to the benefit of the good people: 'Whoever is lone, 
whoever is oppressed, fear not under the protection of Esarhaddon, 
king of Assyria' (2.4 iii 16'-17'). 

4.2.4 AshurbanipaV s Appointment as Crown Prince (672 BCE) and 
the War against Egypt 

Esarhaddon' s first campaign against Egypt of 674 was unsuccessful: 
the forces of the Cushite king Taharqa defeated the Assyrian army. 341 
In the following years, the war against Egypt was a major issue. In my 
opinion, two oracles from SAA 1 can be connected with this period: 
1.1 and 1.6. Oracle 1.1 belongs to the time that Esarhaddon was al- 
ready king of Assyria. 342 The first part of the oracle (i 6' -IV) refers to 
the past: 

What wind has risen against you whose wing I have not broken? Your 
enemies will roll before your feet like ripe apples. I am the Great Lady, 
I am Istar of Arbela, who has cast your enemies before your feet. What 
words of mine that I spoke to you could you not rely upon? 

Istar refers to her deeds in the past, when she saved Esarhaddon from 
his enemies. The interrogative ayyu, 'what wind' (i 6'), 'what words' 
(i 15'), has a frequentative force. The goddess points out that she has 
always saved Esarhaddon and let him prevail over his enemies. In the 
second part of the oracle Istar of Arbela stresses that she will support 
Esarhaddon this time too: T will flay your enemies and give them to 
you. I, Istar of Arbela, will go before and behind you. Fear not!' (i 19- 
24'). A further clue is provided in i 25, where Istar says: 'you are in 
cramp/stiffness' (atta ina libbi muggif. The word mungu/mug(g)u, 
not often used, is also attested in a letter referring to Esarhaddon' s 
disease. 343 That Esarhaddon suffered from a disease is well-known. 
Parpola has argued that he suffered from a rheumatoid disease of 



340 SAA 10 112 r. 29-33 (Parpola's translation). 

341 Babylonian Chronicle; Grayson 1975a: 84:16; see Tadmor 1983: 41-43. 

342 Contra Parpola 1997: LXVIII; Nissinen 1998: 25. 

343 SAA 10 37 r. 1, 7; Parpola 1983: 336-337. CAD mangulmungu 'stiffness', 'pa- 
ralysis'. 
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which stiffness was part. According to Parpola's reconstruction, 
Esarhaddon was seriously ill in 672 and 670, before he died of it in 
669. 344 I would suggest that 672 makes most sense as a date for this 
oracle. Besides, the promise of the goddess to flay Esarhaddon' s ene- 
mies, probably applies to foreign enemies. 345 

The second oracle to be situated in this period is 1.6. This oracle 
contains the announcement: T will take you safely across the river' (iv 
3-4), which has been connected with Esarhaddon' s crossing the Tigris 
in 681, referred to in Nin. A i 84-86. 346 However, the motif 'crossing 
the river' is common in Assyrian royal inscriptions, 347 and Weippert 
rightly states that this announcement could relate to any military cam- 
paign to the West. 348 The designation of Esarhaddon in this oracle as 
aplu kenu, 'true heir' (iv 5-6 and [20]), does not point to the period be- 
fore his ascension to the throne, 349 but is a royal epithet. 350 Oracle 1.6 is 
concerned with the consolidation of Esarhaddon' s kingship, which 
suggests that he was already king. The oracle is likely to relate to one 
of the military campaigns undertaken by Esarhaddon. The text is as 
follows: 

I am Istar of [Arbela]. Esarhaddon, king of A[ssyria], in Assur, Nine- 
veh, Calah and Arbela I will give long days and everlasting years to 
Esarhaddon my king. I am your great midwife, I am your excellent wet 
nurse. I have established your throne under the great heavens for long 
days and everlasting years. In the (bed)room of gold in the midst of 
heavens I watch, I let a lamp of amber shine before Esarhaddon, king of 
Assyria, and I watch him like the crown of my head. 
Fear not, O king. I hereby say to you: I did not lie to you, but I gave 
you trust, and I will not let you come to shame. I will take you across 
the river in safety. Esarhaddon, true heir, son of Mullissu, angry dag- 



344 
345 



Parpola 1983: 230-236; see also Porter and Radner 1998: 146. 

On the Lachish relief soldiers are pictured as being cast down to be flayed (the 
figure is included in Parpola 1997: 28). According to Dalley (2004a: 391) these are 
Cushite soldiers (see note 204 above). 

346 Parpola 1997: 8, and Nissinen 1998: 25. 

347 For Esarhaddon, cf. Borger 1956: 112:10. According to Parpola (1997: LXIX) 
and Nissinen (1998: 25), it refers to Esarhaddon' s crossing the Tigris before his final 
conquest of Nineveh (681 BCE). 

348 Weippert 2002: 37. 

349 Contra Nissinen 1998: 25. 

350 See Seux 1967: 43 note 47. The designation is used by various kings, among 
them Ashurbanipal (SAA 3 7 r. 8) and Nebuchadnezzar II (Langdon 1912: 10:5, 
12:14,44:1,50:3). 
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ger 351 in my hand! I will destroy your enemies. Esarhaddon, king of As- 
syria, cup full of lye, double-bladed axe! 352 

Esarhaddon, I will give you long days and everlasting years in Assur, 
Esarhaddon, I will be your good shield in Arbela. Esarhaddon, tr[ue] 
heir, son of Mullissu, I am constantly thinking of you, I have (always) 
loved you intensely. By a lock of your hair I keep you in heaven. On 
your right, I make smoke rise up, on your left, I kindle fire [....] 

The oracle has two main themes: the protection of the king and con- 
solidation of his kingship, and the king as a weapon in the hand of the 
goddess that will conquer all the enemies. The middle part deals with 
a military campaign to the West. The strong encouragement T did not 
lie to you' makes sense if one assumes that a second campaign against 
Egypt is in mind, after the defeat of 674. 

If the oracles 1.1 and 1.6 date to the period immediately preceding 
the campaign of 672 to Egypt, oracle collection 1 cannot date from 
673. 353 This need not imply however that the connection between the 
collection and the appointment of Ashurbanipal as crown prince in 
672 (as suggested by Parpola) has to be given up. On the contrary, the 
possible connection becomes even stronger. The oracles 1.1 and 1.6 
take an important position within the collection: 1.1 at the beginning, 
and 1.6 in the middle as the longest oracle. In 672, these two oracles 
dealing with the campaign against Egypt, were combined with a series 
of earlier oracles, into a collection which demonstrated the legitimacy 
of Esarhaddon' s kingship and his hegemony over the world. This col- 
lection was also supportive of Ashurbanipal' s position as crown 
prince of Assyria. Furthermore, the collection composed for the pur- 
pose of supporting Ashurbanipal' s appointment as crown prince, also 
contained the promise to the king, and the crown prince, that Egypt 
would be defeated. 

Significantly, in the oracle SAA 9 7, dealing with Ashurbanipal' s 
appointment as crown prince, the war against Egypt also takes a 
prominent position. These words of Mullissu to Ashurbanipal can be 
dated to before the ceremony of Ashurbanipal' s appointment as crown 



351 The expression 'angry dagger' is disputed and uncertain; see Weippert 2002: 
40-41; Nissinen 2003a: 108, note d. 

352 The suggestion to read GIN as pasu, 'blade', proposed by Langdon (1914: 
131), refuted by Parpola, (1997: 8), and argued again by Weippert (2002: 41-42) 
makes sense. The alternative is 'axe of two shekels' (so Parpola; Nissinen). The point 
of the image is that Esarhaddon is a dangerous weapon in the hand of the goddess. 

353 See the suggestion of Parpola, mentioned in note 266 above. 
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prince. Mullissu promises to protect him in the palace of succession, 
and to keep him safe for the kingship (2-6): 

This is the word of Queen (?) 354 Mullissu: Fear not, Ashurbanipal! Thus: 
until I will do and give to you as I have promised, (namely) until you 
exercise the kingship over the sons of the bearded courtiers and the next 
generation of eunuch-courtiers, i55 1 [will take ca]re of you in the palace 
of succession. 

The passage that follows (lines 7-11) probably refers to an ade cere- 
mony for Ashurbanipal: 

[Thus: ...] he shall gird [you] with the diadem [...] 356 [thus: The 

king]s of the lands will say to one another: '[... let us] go, with regard 
to Ashurbanipal, the king (i.e. Esarhaddon) has witnesses [...]. 357 [Like 
his fathers] decreed our fathers' and grandfathers' [fate]s, 358 may [now 
h]e judge between us.' [Mullis]su has said: '[The king]s of the lands, 
<you will show them the ways>, 359 you will set their feet upon the 
roads.' 



354 According to Parpola (1997: 38), the sign LUGAL ('king') here stands for 
'queen'. I agree with Weippert that this is not entirely convincing. Weippert (1997: 
155-156; 2002: 48-50) alternatively suggests taking abat sarrelamat sarri as a techni- 
cal term for 'appellation to the king'; he translates: 'Eine Petition/ Appellation der 
Mullissu an den Konig ist dies'. Although the following prophecy is not a petition or 
appellation, according to Weippert (2002:50) the term was nevertheless used in order 
to draw the king's close attention to the prophecy. This explanation is not entirely 
convincing in my view. 

355 So Weippert 1997: 153. 

356 Weippert (1997: 154) quotes a restoration from Parpola which has not been 
adopted in Parpola's edition: [AD-ka ina ri-s]a-ti, '[Your father] will [joy]fully gird 
(your temples) with the royal headband'. Nissinen 2003a: 127: '[your father] will gird 
the diadem'. Cf. SAA 10 185: 7-9 'You (Esarhaddon) have girded a son of yours 
(Ashurbanipal) with the diadem and entrusted to him the kingship of Assyria.' 

357 The words [ni]-il-lik ina UGU followed by the name Ashurbanipal, are trans- 
lated by Parpola (1997: 38), Nissinen (2003a: 127), and Weippert (2002: 51), as: 'let 
us go to Ashurbanipal'. In my view, [ni]-il-lik must not be taken with ina muhhi, since 
aldku ina muhhi means 'to march against' . Instead, the preposition ina muhhi is used 
in the context of the conclusion of the ade 'on behalf of Ashurbanipal. Esarhaddon 
concluded the ade 'on behalf of (ina muhhi) his son (cf. SAA 2 6:41-44). The gods 
normally act as witnesses to the loyalty oaths, but the phrase si-i-bi ra-si V is obscure 
(cf. Weippert 2002: 51, note 214). This passage is likely to refer to the ceremony of 
the loyalty oath, taken by the vassal kings on behalf of the crown prince Ashurbani- 
pal. 

358 Line 10 restore [ki-i ADMES(abbu)-su NAM.ME]S(«mate). See Weippert 
2002: 51, for a slightly different restoration. 

359 Weippert (2002: 51) suggests reading the beginning of line 13 as \a\t-ta hu-la- 
a-ni tu-sah-mil-su-nu. The first part \a\t-ta hu-la-a-ni is attractive, since it seems un- 
certain whether there is space for Parpola's restoration [ta-pi-a]l at the beginning, and 
since hulane, 'ways' makes for a good parallelism with harranate, 'roads', in the fol- 
lowing clause. However, I am not convinced by Weippert' s reading tu-sah-mil-su-nu, 
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This prophecy pictures Ashurbanipal as the future sovereign king who 
rules over his vassals. Ashurbanipal was appointed as crown prince in 
Iyyar (II) 672, on which occasion all Assyrians assembled in order to 
swear a loyalty oath. 360 The difference in dating indicates that the oath- 
taking ceremonies took at least several days. 361 Royal functionaries 
such as astrologers, haruspices, exorcists, physicians and augurs 
probably had already taken the loyalty oath on 15 and 16 Nissan (I). 362 

I am not convinced by Weippert's suggestion that lines 3-11 are a 
quotation of an earlier oracle delivered on Ashurbanipal' s appoint- 
ment as crown prince in the context of a later oracle sometime during 
Ashurbanipal' s reign. 363 In my view, it is a prophecy consisting of two 
parts. Lines 1-13 refer to the aJe-ceremony at Ashurbanipal' s ap- 
pointment as the crown prince. Lines 12-13 form a conclusion to this 
part, by taking up a prophecy within the prophecy. The reason for the 
extra prophetic formula '[Mullis]su has said' in line 12 can be easily 
explained. In lines 9-11, the goddess cites the vassal kings; in order to 
make clear that in lines 12-13 the goddess is speaking herself again, 
an extra speaking formula is inserted. 364 

The second part of the prophecy begins in line 14: 'Secondly, let 
me tell you ...', and deals with foreign affairs. Mullissu announces 
that she will deal exhaustively (gamaru) 365 with the Cimmerians like 
she did with Elam (line 14). 366 Further, she promises the defeat of 
Egypt (r. 1-5): 



instead of Parpola's tu-kal-lam-su-nu 'you will show them', as a second person singu- 
lar of the perfect of hamalu S. The phrase 'you made them plan ways' is paraphrased 
by Weippert as '[Die K6nig]e der Lander lieflest [d]u Wege ins Auge fassen' , which 
seems a rather free rendering. 

360 Prism A i 1 1-22 // F i 10-17 (BIWA: 15-16). The beginning of line 13 is prob- 
lematic. 

361 Most documents date the event to 18 Iyyar (II): Ashurbanipal' s Prism Fill 
(BIWA: 15), Esarhaddon's Tarbisu-inscription A 1. 40 (Borger 1956: 72), most ver- 
sions of Esarhaddon's succession-aJe (SAA 2 6:664); alternative dates are 12 Iyyar 
(Prism A i 12; BIWA: 15) and 16 Iyyar (SAA 2 6:664Q). 

362 See SAA 10 6 and 7. 

363 Weippert 1997: 156-157; 2002: 47-51. 

364 The perfect form taqtibi can be understood either as a performative '[Mullis]su 
hereby says ...' (cf. 1 iii 31'), or as referring to a promise previously made by 
Mullissu. In any case, lines 12-13 conclude the first part of the prophecy, and in line 
14 the second part begins. The fact that the second part is marked as dealing with an- 
other subject (line 14), confirms that the first and second part of the oracle are on the 
same level: both contain divine promises for Ashurbanipal. 

365 Parpola's translation of a-ga-mar, 'I will finish', is unlikely since a comparison 
is made with the case of Elam, which was settled with a peace treaty in 674. 

366 p or a correc tion of Parpola's reading, see Ivantchik 1993: 40-41. 
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I will break the thorn, I will pluck the bramble 367 into a tuft of wool, I 
will turn the wasps into a squash. Hallalatti engurattil You will say: 
what does it mean, hallalatti engurattil Hallalatti I will enter Egypt, 
enguratti I will come out. 

This passage is somewhat uncertain. The point of the first sentence is 
the promise that the goddess is going to turn something that is harmful 
(prickly) into something harmless (soft). In other words, she will take 
the sting out of Egypt. The meaning of the saying hallalatti enguratti 
is unknown. 368 The prophecy ends with Mullissu's assurance that she 
will take care of Ashurbanipal. 369 

The importance of the Egyptian affair is indicated elsewhere by an 
oracle quoted in a letter to king Ashurbanipal (SAA 10 174). The let- 
ter describes how Esarhaddon, when he marched out to Egypt in 67 1 , 
was encouraged in the temple of Sin outside the city of Harran with a 
prophetic oracle: two crowns, probably symbolising Upper and Lower 
Egypt, were placed on Esarhaddon 's head, and he received the mes- 
sage 'You will go and conquer the world with it!' According to the 
author of the letter, this was exactly what happened: '[So he we]nt and 
conquered Egypt' (the letter is discussed in chapter 6.2.1). 

4.2.5 The Presumed Conspiracy ofSasi (671/670 BCE) 

The Assyrian official Nabu-rehtu-usur in several letters reports to king 
Esarhaddon about an alleged conspiracy led by a man called Sasi. 370 
Nabu-rehtu-usur is convinced that the life of the king is threatened by 
the conspiracy headed by Sasi, which has its base in the city Harran. 371 
Nissinen has suggested connecting the conspiracy revealed by Nabu- 
rehtu-usur with a coup d'etat of 671/70, the outcome of which is 
reflected by the Chronicle of Esarhaddon: 'In the eleventh year, the 



367 The sequence a-sab-bir ma-a mur-din-nu is perhaps better read as a-sab-bir- 
ma a-mur-din-nu. 

368 Suggestions in Parpola, SAA 9, 39; Weippert 1997: 154, note 27. 

369 'You whose mother is Mullissu, fear not! You whose nurse is the Lady of Ar- 
bela, fear not! I will carry you on my hip like a nurse. I will place you (like) a pome- 
granate between my breasts. ( ) You, fear not, my calf that I rear.' (r. 6-11). 

370 Parpola's first edition of the letters is published in Nissinen 1998: 109-115. 
They are republished, with minor changes, as SAA 16 59-61, and in Nissinen 2003a: 
texts 115-117. Lambert's critical remarks concerning Parpola's edition in Nissinen 
1998 (Lambert 2002b: 212) are not yet mentioned in the later editions. 

371 See Nissinen 1998: 127. 
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king of Assyria put many of his magnates to the sword.' 372 Nissinen 
connected a range of further letters with this coup d'etat, among them 
SAA 10 179, in which the Babylonian scholar Kudurru writes to the 
king that he was forced to perform the treasonous divination 'Will the 
rab sa rese take over the kingship?' The divination was positive, but 
Kudurru in his letter assures the king that the divination was not valid, 
and begs the king to spare his life. 373 A difficulty with Nissinen' s re- 
construction is, that in 671/70 Sasi did not hold the office of rab sa 
rese (a highest-rank military officer). 374 Who was the leader of the con- 
spiracy: the rab sa rese, Sasi, or still someone else? The identity of the 
'many magnates' that were executed in 670 is unknown. Not everyone 
accused in a letter addressed to the king was also executed. Sasi, for 
instance, accused by Nabu-rehtu-usur, seems to have been still in 
office during the reign of Ashurbanipal. 375 The letters of Nabu-rehtu- 
usur represent his subjective point of view. 376 

In Nabu-rehtu-usur' s letters prophecy plays a prominent role. 377 In 
the first letter, SAA 16 59, he reports a prophetic oracle in favour of 
Sasi, which the current editions present as follows: 

A slave girl of Bel-ahu-usur [...] upon [...] on the ou[tski]rts of 
H[arran]; since Sivan (III) she has been enraptured and speaks a good 
word about him: 'This is the word of Nusku: the kingship is for Sasi; I 
will destroy the name and the seed of Sennacherib' (ABL 1217 r. 2'- 

5'). 378 

Uncertain are the reading H[arran], 379 and the translation 'enrap- 
tured'. 380 Yet, it is clear that the prophecy supports Sasi and announces 



372 Grayson 1975a: 86:29; 127:27. See Nissinen 1998: 108-153, in particular 128. 
Cf. also Starr 1990: LXIII. 

373 See Nissinen 1998: 133-134. For the letter of Kudurru see also 4.1.8 above. 

374 Nissinen 1998: 147-150. 

375 Nissinen 1998: 145. Nissinen (1998: 135-150) analyses the evidence and cau- 
tiously discusses various possibilities. 

376 More people were accused than were actually punished. Royal officials were 
obliged by oath to report any (presumed) conspiracy. Many accusations probably 
were merely based on rumours, but nevertheless reported, in order to fulfil the obliga- 
tions to the king. 

377 For the background of the letters, see Nissinen 1998: 1 16-127. 

378 Taken from Nissinen 2003a: 171; cf. SAA 16 59. 

379 According to Lambert (2002b: 212), this reading is 'entirely wrong'. Lambert 
suggests reading l[u SA]G (sa resen) 'royal official', which changes the phrase 'on 
the outskirts of Harran', to 'in association with the royal official'. In this case, Nissi- 
nen's interpretation (1998: 123-124) is to be revised. However, it need not be doubted 
that Harran was the centre, or one of the centres, of the conspiracy (see SAA 16 59 
[ABL 1217] 1. 8'). 
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the death of Esarhaddon, 'the seed of Sennacherib'. In his letters 
Nabu-rehtu-usur attempts to counter this oracle of Nusku by quoting 
and paraphrasing various prophetic oracles in favour of king Esarhad- 
don. The oracles serve as reinforcement of his advice to the king to 
take action against the people accused in his letters. In the same letter 
SAA 16 59, two oracles are quoted or paraphrased. The first is re- 
ferred to as dababu (word) of the goddess Nikkal: 

Hear me, O king my lord! 381 The word of Nikkal 382 [... ] 'May the [...] 
die! May [...] 383 [save] your life and the life of your family, may they be 
your father and your mother, 384 and may they li[ft up ...]; you must not 
destroy your life, you must not [...] the kingship from your hands.' 
Hear me, O king my lord! Do not disregard this] word of Nik[kal] 
(SAA 16 59 [ABL 1217] 1. 8-12). 

The second is only a fragment: 'Let me gather yo[ur ...] [... you], stay 
in safety in your palace 385 [...] until [...] [may ...] die, save your life!' 
(ABL 1217 r. 22-23). In Nabu-rehtu-usur' s second letter, SAA 16 60, 
we find paraphrases or quotations of four different oracles. The first is, 
again, presented as a dababu (word), this time of the goddess 
Mullissu: 

Those who sin against [your father's goodness, yo]ur father's loyalty 
oath and] your loyalty oath, and who [plot against yo]ur [life], they (i.e. 
the gods) will [place them] in [your] hands, 386 [and you shall delete] 
their name from Assyria 387 and from [your pa]lace. This is the word of 
Mullissu; [the king my lord] should not be ne[glectful] about it (SAA 
16 60 [CT 53 17] 1. 5-9). 388 



380 The interpretation of sarhat as 'enraptured' (Parpola apud Nissinen 1998: 111, 
note 430; Nissinen 2003a: 172 note b) remains uncertain. 

381 Four times in these letters, the phrase 'Hear me, O king my lord' occurs in 
connection with a divine word (SAA 16 59 [ABL 1217] 1. 8, 12; SAA 16 60 [CT 53 
17] r. 18, left edge 1). 

382 Nikkal was the moon goddess, the spouse of Sin of Harran. Weippert (2003: 
288) makes mention of a collation of ABL 1217 by K. Deller reading NIN.LIL 1 
'Mullissu' instead of Nikkal in lines 5 and 8. 

383 Perhaps restore [Bel, Nabu and Mullissu], see SAA 16 60 [CT 53 17] r. 15'. 

384 Cf. SAA 9 2.5 T am your father and your mother' (iii 26). 

385 Cf. SAA 9 1.10, 'You shall be safe in your palace' (vi 25-26); 2.3, T will keep 
you safe in your palace' (ii 11'). 

386 Cf. SAA 9 2.4, T will search out, and I will put the disloyal ones into the hands 
of my king' (ii 32'-33'). 

387 Cf. SAA 10 284, 'we (i.e. Istar of Nineveh and Istar of Arbela) shall root out 
from Assyria those who are not loyal to the king our lord'. 

388 This same oracle also occurs in the text SAA 16 61 (CT 53 938) 1. 5-9. This 
text is a fragment resembling the second letter (SAA 16 60). There are only some mi- 
nor differences between the two, see Lambert 2002b: 212. 
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A subsequent oracle of Istar of Nineveh is quoted: 'Istar of Nineveh 
says: 'I [...], I have done, I have [...] from [your] palace [...]' (SAA 
16 60 [CT 53 107] 12-14). Further on apparently an oracle is para- 
phrased: 

Interrogate them! Let them tell you the [...] of the people who con- 
spired with them, and let these people die! Fear not! 389 Bel, Nabu and 
Mullissu are standing [with you]. 3 ' Let the people die quickly and 
[save] your life (SAA 16 60 [CT 53 17] r. 13'-16'). 

It continues with 'Hear me, O king my lord! Sa[ve] your life!' (SAA 
16 60 [CT 53 17] r. 18'-19'). Finally, an oracle of Bel (Marduk) is 
quoted, in which the god demands gold and precious stones: 'Hear 
me, O king [my lord]! Bel [...] to [...] "let xx [....] constantly bring 
gold and precious stones [...] safety for [...] that he/I may prolong 
your li[fe]. Take care of yourself'.' (SAA 16 60 [CT 53 17] e. 1-2). 

Nabu-rehtu-usur reveals the presumed conspiracy to the king as he 
was obliged. 391 The prophecy supporting Sasi clearly is an example of 
a prophecy forbidden by the king. 392 Such a prophecy is high treason. 
Nevertheless, Nabu-rehtu-usur does not picture it as pseudo- 
prophecy. 393 Although his speaking about an amtu, 'slave girl', may 
indicate that the prophecy was enforced and produced by illegitimate 
means, he nevertheless presents it as a real prophecy. Nabu-rehtu-usur 
took the prophecy of Nusku very seriously, 394 for he attempted to 
counter it by paraphrasing from several oracles supportive of 
Esarhaddon. 395 



389 'Fear not!' often occurs in prophetic oracles. If a human author admonished 
the king not to fear, he would use the expression 'the king should not be afraid' {sarru 
(lu) la ipallah); Nissinen 2003b: 135. This confirms that the passage paraphrases a 
prophetic oracle. 

390 Cf. SAA 9 1.4, 'When your mother gave birth to you, sixty great gods stood 
with me (i.e. Bel) and protected you: Sin was at your right, Samas at your left, sixty 
great gods were standing around you and girded your loins' (ii 20'-26'). 

391 Nissinen 1998: 116-118. 

392 See SAA 2 61. 116-117. 

393 Contra Nissinen 1998: 121, 151-152. A comparable case is 2 Kgs 9:1-13, 
where a prophet proclaims to the military commander Jehu: 'Thus says Yahweh, the 
God of Israel: I anoint you as king over the people of Yahweh, over Israel. You shall 
strike down the house of your master Ahab' (2 Kgs 9:6b-7a). 

394 So also Nissinen 1998: 150-151. 

395 Nissinen 1998: 121-122. 
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4.2.6 Ashurbanipal's War against Mannea (c. 660 BCE) 

Ashurbanipal's fourth campaign, c. 660, 396 was directed against 
Ahseri, king of Mannea, 397 who rebelled against Assyria. In the ac- 
count of the war, we read: 

Istar, who dwells in Arbela, delivered Ahseri, who did not fear my lord- 
ship, up to his servants, according to the word that she had said in the 
very beginning: 'I will, as I have said, take care of the execution of 
Ahseri, the king of Mannea.' 398 

The Assyrian records (Prisms A, B, and C) narrate that Ahseri was 
killed in a revolt by his own people, in the wake of the Assyrian mili- 
tary threat, and that his body was desecrated. 399 This fulfilled Istar' s 
prophecy. Ahseri' s son Ualli became subject to Assyria's rule and the 
case was settled. The phrase 'in the very beginning' probably refers to 
the beginning of the campaign against Mannea. The oracular phrase 
itself refers to an earlier oracle as well, 'as I have said'. 400 Istar of Ar- 
bela announced that she would destroy king Ahseri of Mannea. This 
encouraged Ashurbanipal to undertake the campaign. At the beginning 
of the campaign Istar of Arbela repeated her announcement: T will, as 
I have said, take care of the execution of Ahseri, the king of Mannea'. 
After the successful campaign, the oracle was inserted in the royal ac- 
count, to demonstrate that Ahseri' s death by the hand of his own peo- 
ple was the work of the goddess (see further chapter 6.2.1). 



4.2.7 Ashurbanipal's War against Elam (653 BCE) 

The war against the Elamite king Teumman in 653 is described in 
Ashurbanipal's Prisms B and C. 401 The inscriptions narrate that 
Teumman planned war against Assyria while Ashurbanipal celebrated 
a festival of Istar in Arbela. Ashurbanipal appealed to Istar in prayer, 
and the goddess answered him: 'Istar heard my desperate sighs and 
answered me: "fear not!" She encouraged my heart: "Because of the 
prayer you sent up, your eyes filled with tears, I feel compassion".' 402 



396 Nissinen 1998: 46-47; Starr 1990: LXXV, note 267. 

397 See SAA 4 267-269. 

398 Prism A iii 4-7; BIWA: 35. 

399 BIWA: 35. 

400 Nissinen 1998: 52. 

401 BIWA: 97-105. For the dating in 653, see Frame 1992: 123-124. 

402 Prism B v 47-49 // C vi 46-48 (BIWA: 100). The oracle is specified in a dream 
report of a sabru. 
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The answer was probably given in the form of a prophetic oracle. 
First, the goddess is presented as speaking. Second, the formula 'fear 
not' is used, particularly at home in prophetic oracles. Third, the com- 
bination of a supplication addressed to the goddess followed by the 
goddess' answer in the form of a prophetic oracle, is paralleled in ora- 
cle 1.8. 403 According to the royal inscriptions, in the same night Istar's 
oracle of encouragement was specified by a dream, witnessed by a 
sabru. m In this dream Istar appears as a mighty warrior. She states that 
she will go to war and defeat Elam. Ashurbanipal, in the dream, re- 
sponds that he will accompany her, but Istar commands him to stay in 
Assyria and let her accomplish the task ahead. The dream report con- 
cludes with the following description: 'She sheltered you in her sweet 
embrace, she protected your entire body. Fire flashed in her face, and 
she went raging away, directing her anger against Teumman, king of 
Elam, who had made her furious.' 405 

The description has much in common with the prophetic oracles: 
Istar' s protection of the king, and the motif of divine war (the goddess 
fights for the king). Encouraged by the 'messages of the goddesses' 
and the 'unchanging message of Istar', 406 Ashurbanipal fights against 
Elam: 'On the command of Assur and Marduk, the great gods, my 
lords, who encouraged me with good omens, dreams, speech omens 
and prophetic messages (sipir mahhe), I defeated them in Tell Tuba.' 407 

Various further prophetic oracles relate to this episode. A similar 
sequence of Teumman' s plotting, Ashurbanipal' s prayer and Istar's 
answer, is found in the literary text SAA 3 311. 7-r. 2, but Istar's ora- 
cle is almost completely lost (1. 18-r. 2). When the Assyrians marched 
against Elam, Teumman took shelter in Susa. The Elamite army was 
crushed and Teumman was killed. The oracle SAA 9 8 probably an- 
nounces these events: 

Words [concerning the Elam]ites: 408 As [Assur ] says: 40 ' 'I have go[ne 
and I ha]ve come.' He said this five or six times, and after that: I have 



403 Nissinen 1998: 53. See further chapter 5.1.2. 

404 The sabru 'visionary', 'dreamer' was closely related to mahhu and raggimu 
(see chapter 5.1.5). 

405 Translation by Nissinen 2003a: 148. 

406 Prism B v 77-79; BIWA: 103-104. 

407 Translation by Nissinen 2003a: 149. 
8 Weippert (2002: 51) suggests reading 'Words [of the ....]', whereby the person 



who delivers it is presented by a gentilic form -a-a ('Die Worte [des . . .] . . .aers') 

409 L. 2 can be read as ki-i [x-x] i-qab-bi. The insertion of any name is of course 
uncertain. The verbal forms are masculine (although that may not be conclusive). The 
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gone to the [j]avelin, 410 1 have pulled out the snake which was inside it, I 
have cut it (in pieces) and I have destroyed the javelin. And thus: I will 
destroy Elam. Its army will be levelled to the ground. In this manner I 
will finish off Elam. 

The fierce language, 'its army will be levelled to the ground' equals 
the description in Prism B v 96-99. The terms 'javelin' (nar'antu) and 
'snake' (serru) in all likelihood refer to Elam and Teumman respec- 
tively. 411 According to this imagery, Teumman is pulled out of his 
country and 'cut into pieces' (bataqu; cf. nakasu in Prism B vi 3; C vi 
134), and Elam is broken (hapu 1. 8 and 9). Weippert interprets: 'Wie 
ich die nar'antu zertriimmert habe, werde ich das Land Elam zer- 
trummern'. 412 The oracle describes a symbolic act carried out by the 
deity. This resembles what Ashurbanipal writes in his letter to Assur: 
'in the assembly of his army you (i.e. Assur) cut off his (i.e. Teum- 
man' s) head'. 413 

In a letter to Ashurbanipal by Nabu-bel-sumate (ABL 839), 414 refer- 
ring to the events of 653, prophecy plays a role again. The letter, in a 
postscript, connects the defeat of Teumman with an oracle of Nabu 
and Marduk: 

Nabu (and) Marduk, your gods, have tied [your enemies] and placed 
them [unde]r your feet, saying: 'May he govern all the [landjs! Let him 
place a prin[ce] from amongst his servants to the governors [hip of 
El]am and let him place another in the Sealand!' [Bel] and Na[bu] have 
destroyed Elam on your behalf 'saying [....] 415 

The author paraphrases an oracle in which political advice is included 
concerning the Assyrian rule of Elam and the Sealand. 416 Through the 
divine word, the writer advised the king to reorganise the rule over 



restoration [as-sur] is attractive (see chapter 3.1.1) and cf. Ashurbanipal' s letter to 
Assur (see note 413). 

410 I follow Weippert (2002: 52), 'Zu der nar'antu bin ich hingegangen' ; contra 
Parpola (SAA 9), T have come from the [m]ace\ 

411 The snake was a prominent symbol in Elamite religion and art; Nissinen 
2003a: 129. 

412 Weippert 2002: 52. 

413 Ashurbanipal' s letter to Assur, r. 6; Bauer 1933: 83. See also Prism A v 7-8: 
'Teumman, whose head I had cut off {nakasu) according to the instruction (naspartu) 
of Assur' ;BIWA: 47. 

414 Published by Manila 1987. 

415 ABL 839 r. 1 1-18; translation based on Mattila 1987. 

416 As a letter dealing with a political issue and concluding with an oracle, ABL 
839 is best compared with SAA 10 111 (see 4.2.3). 
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Assyria and the Sealand by appointing princes as governors over these 
countries. 417 

4.2.8 The War against Samas-sum-ukin (652-648 BCE) 

The cause of the war between Ashurbanipal and Samas-sum-ukin in 
652-648 was the rivalry between Assyria and Babylonia in general 
and the rivalry between Ashurbanipal and his brother Samas-sum-ukin 
in particular. 418 Ashurbanipal, king of Assyria and sovereign of the As- 
syrian empire, was the overlord of his brother Samas-sum-ukin, who 
was governor of Babylonia. Ashurbanipal kept his brother on a tight 
rein, 419 but after eighteen years Samas-sum-ukin took his chance and 
revolted. Samas-sum-ukin was supported by several of the main Baby- 
lonian cities, the Chaldean and Aramaean tribes, the Sealand, and 
Elam. 420 After initial success of Samas-sum-ukin, the Assyrians began 
to win ground from 650 onwards in Northern Babylonia, the heart of 
the resistance. The siege of Babylon, Samas-sum-ukin' s capital, from 
mid-650 onwards, marked the beginning of the end of the rebellion, 
even though it took two more years before Babylon fell and Samas- 
sum-ukin died in 648. 421 Ashurbanipal' s Prism A offers a lengthy ac- 
count of the war. It begins with a description of Samas-sum-ukin' s re- 
bellion, which is followed by a dream report in which the god Sin 
announces the destruction of the enemies: 422 

At that time a sabru was sleeping . . . and had a dream: It stood written 
on the pedestal of Sin: 'Whoever has evil plans against Ashurbanipal 
and picks a quarrel with him — these people I will finish off with an evil 
death. I will make an end of their life with a swift sword, a rain of fire, 
famine and pestilence.' I (i.e. Ashurbanipal) heard this and trusted the 
word of Sin. 423 

The subsequent description of the war is presented as the outcome of 
this dream: the enemies of Ashurbanipal were annihilated by sword, 
fire, starvation and pestilence. The reason for presenting the war with 
the help of this schema of divine prediction and its outcome was to 



Mattila 1987: 30. 

See Frame 1992: 131-132. 

See Frame 1992: 109-114 and 130. 

Frame 1992: 133. 

For a detailed survey of this course of events, see Frame 1992: 137-157. 

Prism A iii 118-127 (BIWA: 40-41). 

Translation by Nissinen 1998: 55. 



PROPHECY IN ITS HISTORICAL SETTING 279 

justify the brutal facts: the civil war, the siege of Babylon, and the 
death of Samas-sum-ukin. Various prophetic texts serve the same pur- 
pose. 

The prophetic text SAA 9 9 is dated by its colophon to Nisan (I) 
650. This is in the midst of the war, three months before the siege of 
Babylon began. 424 The leitmotif of the prophecy is the life of Ashur- 
banipal. 425 The goddess speaking in the oracle (Istar of Arbela or 
Mullissu) emphasises how hard she struggles for Ashurbanipal's life. 
SAA 9 9 is not an oracle written down immediately from the mouth of 
the prophetess, but a product of literary elaboration. It is a literary text 
in which a previously reported prophetic oracle has been reworked. 
This will be further explored in chapter 6.2.1. Several elements within 
the text are reminiscent of the original prophetic oracle that lies at its 
base. The colophon contains the expression sa pi, 'by mouth of, 
which points to an originally oral deliverance of the oracle. The mid- 
dle part of the text contains phrases characteristic of prophetic oracles: 
'My arms are strong and will not let you fall before the gods. My 
shoulders are ready and will keep carrying you.' And the goddess' an- 
nouncement of the destruction of the enemy and the return of an en- 
emy (probably Elam) to his country. Clearly, the goddess encourages 
Ashurbanipal in a difficult situation, and assures his survival. SAA 9 9 
is not the only prophetic text relating to the war between Ashurbanipal 
and Samas-sum-ukin. Other examples are SAA 3 13, the Dialogue of 
Ashurbanipal and Nabu, and SAA 3 44, a composition of divine 
words. These texts can be qualified as literary texts reminiscent of 
oracular language. For this reason, they are discussed in chapter 6.2.2. 

Because of the huge impact of the war, afterwards there was a 
strong need to justify what had happened. This is clear from the oracle 
reported in SAA 13 139. 426 From the reverse, it appears that the author 
of the report is Assur-hamatu'a, a priest or a high temple functionary, 
probably in the temple of Istar of Arbela. He added to the oracle the 
following remark: T implored Bel and prayed to him, and sent Nabu- 
sarru-usur, a tracker of my contingent.' The obverse contains an oracle 
of Bel (Marduk). Nissinen and Parpola suppose that Assur-hamatu'a 



424 Babylon was besieged on IV- 1 1 650, see the Samas-sum-ukin chronicle (Gray- 
son 1975a: 19). 

425 'Life', balatu in 1. 8, 16, 20, 21, [25], cf. 6 and r. 3. 
5 SAA 13 139; corrected versions in Nissinen 2003a: 168; Nissinen and Parpola 



2004. 
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instantly recorded the oracle when he heard it, then added a comment 
on the reverse and sent it to the king. 427 The oracle is the following: 

I [am] the Lord! 428 I have entered and made peace with Mu[ll]issu. 
Ashurbanipal, king of Assyria, whom she raised: Fear not! [I] am the 
Lord! I have spared (him) for you (i.e. Mullissu). Ashurbanipal is in a 
country of loyalty. Him together with his country I have spared for 
you. 429 1 left your city in peace and safety. Mercy and compassion [...] 
about four lines broken away. 

Nissinen and Parpola (2004) relate this oracle to the return of Mar- 
duk's statue to Babylon (668), but it is more likely to be connected to 
the aftermath of the war against Samas-sum-ukin. Since none of 
Assur-hamatu'a's letters is dated (SAA 13 138-142), 430 arguments for 
dating 13 139 are to be drawn from the content of the oracle quoted. 
The interpretation of Nissinen and Parpola is based on the word T 
have entered' (etarba). Because erebu 'to enter' is a technical term for 
the return of a divine statue to its temple, they state that it is 'virtually 
certain that e-tar-ba here refers to Bel's return to his (newly restored) 
temple in Babylon, Esaggil.' 431 This is however not convincing. First, 
erebu, 'to enter', is used in various ways. 432 It is used, for instance, in 
descriptions of divine processions: whereas asu 'to go out' marks the 
beginning of a procession, erebu 'to go in' marks its end. Descriptions 
of processions in letters often contain the expressions ina sulmi 'in 
peace' and ina salimti 'in safety', to emphasise that the procession 



427 Nissinen and Parpola 2004: 212. 

428 The logogram EN stands for Bel, 'Lord', a designation of the Babylonian god 
Marduk. 

429 The form arteanki in 1. 6 and 9 does not come from riamu (contra lexicon SAA 
13: 192), but from remu (re'amu), 'to take pity', 'to have mercy'. CAD s.v. remu, 
264: T have spared (him) for you (i.e. Mullissu). Ashurbanipal is in a country of 
safety/firmness. Him together with his country I have spared for you' (CDA gives 
rdmu II 'to love'; and rdmu III [Assyrian: riamu] 'excuse/remit', Neo- Assyrian). Nis- 
sinen and Parpola 2004: 206: 'to grant/bestow' or 'remit/excuse' a thing requested or 
pleaded for. The verb takes a direct object denoting the thing granted or excused and 
an indirect object denoting the beneficiary. Mullissu is the indirect object, whereas 
Ashurbanipal (and his country) are the direct object. Thus, arteanki means 'I (Mar- 
duk) have spared (him, i.e. Ashurbanipal [direct object]) for you (Mullissu [indirect 
object])'. Nissinen and Parpola (2004: 207) translate: T have spared for you Ashur- 
banipal in a country of truth'. In my translation, I have followed the suggestion of 
CAD s.v. remu, 264: T am sparing (him) for you'. 

430 Radner 1998: 186-187. 

431 Nissinen and Parpola 2004: 202; also 216. 

432 See Pongratz-Leisten 1994: 159. 
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was untroubled. 433 This is what we find in the oracle too. There is no 
compelling reason to connect etarba specifically with Marduk' s return 
to Babylon in 668. Moreover, the oracle as a whole supports a differ- 
ent understanding. Marduk asserts: T have entered and made peace 
with Mullissu.' The result of this reconciliation is worked out in the 
next few lines. After that, Marduk concludes that he left Mullissu' s 
city in peace and safety. Thus, Marduk says that he came to Mullissu' s 
city, entered (etarba), made peace, and left again (attusi). This is pro- 
cession terminology, used in an imaginative way, which is of course 
possible in an oracle. 

In the oracle Marduk describes how he made peace with Mullissu. 
The use of saldmu (G), 'to make peace', implies that Marduk was an- 
gry, but relented toward Mullissu. As a result, Ashurbanipal is en- 
couraged (Fear not!). The explication of the reconciliation is that 
Marduk has spared Ashurbanipal and his country. This makes sense 
against the background of the events of 652-648. In SAA 9 9, the 
goddess Mullissu or Istar of Arbela appears as an intercessor for 
Ashurbanipal in front of 'the assembly of the gods' (puhur Hani). 
Given the outcome of the events, the goddess' intercession was suc- 
cessful: Ashurbanipal survived and Samas-sum-ukin died. This is also 
the issue in the oracle of SAA 13 139. The oracle implies a heavenly 
scene to be understood as a council of the gods. 434 

The oracle reported in SAA 13 139 resembles other prophetic ora- 
cles in various ways: the god's presentation (T am Bel'), the direct 
address of Ashurbanipal, and encouragement formula 'Fear not!'. The 
oracle of 13 139 is therefore likely to be a prophetic oracle as well. 
The theme of reconciliation appears in several other prophetic oracles. 
In four cases saldmu (D) 'to pacify', occurs; Istar of Arbela promises 
to pacify Assyria and the angry gods, which means she will reconcile 



433 Cf. SAA 10 98:7-9: 'Assur and Mullissu left (the temple) in peace (ina sulmi) 
and entered it in safety (ina salimti)' . For further examples see Pongratz-Leisten 1994: 
162-163; cf. Nissinen and Parpola 2004: 208. 

434 So Nissinen and Parpola 2004: 216. Marduk' s statement T entered' means that 
he entered the gods' assembly. I disagree with Nissinen and Parpola (2004: 202-204) 
that this 'divine council' must be located in Esagila. That Esagila from the Babylonian 
perspective is the seat of the divine council (cf. Enuma Elish) does not prevent the 
Assyrian view that the seat of the divine council is Assur' s temple Esarra. Since Mar- 
duk says that after the 'meeting' he left Mullissu' s city, which is Assur, as Nissinen 
and Parpola (2004: 208) agree, the 'meeting' is to be located in Assur. 
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them through intercession. 435 Oracle 2.5 contains the phrase: 'I will put 
Assyria in order (taqanu D) and reconcile (salamu D) the angry gods 
with Assyria'. The 'angry gods' parallel the social-political disorder. 
In this oracle, to be situated during Esarhaddon's struggle against his 
brothers for the throne, Istar of Arbela promises Esarhaddon that she 
will restore the order in Assyria and pacify the angry gods. This 
closely corresponds to 13 139, where Marduk says he has put aside his 
anger with result that Ashurbanipal and his country are safe. The verb 
salamu (G) often has a political meaning with the connotation of 
voluntarily submitting to a superior power. Marduk' s reconciliation 
with Mullissu, the spouse of Assur and 'mother' of Ashurbanipal, 
implies the acknowledgement of Babylonia's subordination to 
Assyria. 436 The main message is that Babylonia and Assyria have made 
peace again. The likeliest historical background, therefore, is the war 
against Samas-sum-ukin. After the violent events, the damaging of 
Babylon and the interruption of the cult, the gods, Marduk in 
particular, had to be reconciled. 437 The oracle reported in SAA 13 139 
contains Marduk' s message of reconciliation. 

4.2.9 Evaluation 

The second part of this chapter shows that the Assyrian prophecies 
that have been recorded relate to political key events. 438 A first issue of 
crucial importance is the divine legitimation of the king. Both in the 
difficult circumstances of 681 (4.2.1) and during the events of 672 
(4.2.4), the gods proclaimed through prophetic oracles that Esarhad- 
don and Ashurbanipal respectively, were the legitimate Assyrian 
kings. Furthermore, the gods, through the prophetic voice, confirm 



435 SAA 9 1.4 'I reconciled Assur with you' (ii 31'); 2.3 T will reconcile Assyria 
with you' (ii 3'); 2.5 'I will put Assyria in order, and reconcile the angry gods with 
Assyria' (iii 19'-20'); 2.6 '[I will re]concile ...' (iv 19'). For other attestations of 
salamu, cf. e.g. SAA 10 111 r. 19: 'Marduk is reconciled with the king, my lord'. 

436 So Nissinen and Parpola 2004: 204. The rare spelling of Assyria as KUR-AS 
('the single country'), in a word of Marduk, could be an implicit acknowledgement of 
Assyria's hegemony over Babylonia (so Nissinen and Parpola 2004: 204-205). Nissi- 
nen and Parpola (2004: 202) further suggest that the writing of Marduk' s name with- 
out divine determinative reflects the Assyrian view of Marduk' s subordination to 
Assur. 

437 The New Year festival was not celebrated in Babylon for three years because 
of the war, see the Akitu-chronicle, Grayson 1975a: 132:18-23. 

438 In this respect the Assyrian prophecies resemble the Mari prophecies; see Du- 
rand 1997: 132. 
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Assyria's superiority, whenever Assyria's hegemony is challenged by 
strong enemies, such as Elam and Egypt. Finally, the gods promise the 
protection of the king when his position is threatened, either by con- 
spiracies, as in the case of Esarhaddon, or by an insurrection, as in the 
case of Ashurbanipal in 652-648. 



4.3 Conclusion 

It has been argued in this chapter that prophecy played a role in situa- 
tions of crucial political importance. The prophetic sayings of Isaiah 
can be connected with various key moments of Judah's political his- 
tory of the late eighth century, and the prophetic oracles from Assyria 
relate to several key moments of the times of Esarhaddon and Ashur- 
banipal. When we compare both sets of prophecies, some significant 
similarities can be discerned. On both sides, the claim that God or the 
gods govern the historical scene plays a prominent role. It is the deity 
who is in command and decides the course of the events. Furthermore, 
on both sides we find the deity's affirmation that he is on the king's 
side. The gods are presented as intervening in situations of crucial im- 
portance. 

The prophetic material discussed in this chapter is basically pro- 
state. Both in the prophetic material from First Isaiah and in the As- 
syrian prophecies an ideal image functions as a frame of reference. In 
the Isaianic material, the ideal image pictures the people governed by 
the Davidic king in justice and righteousness as living a peaceful life 
under Yahweh's protection. In the Assyrian prophecies, the ideal im- 
age depicts the king as protected by the gods — in particular Istar and 
Mullissu — himself the protector of his subjects; there is peace in the 
land, the rule of heaven and earth is in harmony, and Assyrian hegem- 
ony is unthreatened. In both cases the prophecies fiercely react against 
any challenge to the ideal situation, both external enemies and internal 
adversaries. Isaiah's conflict with the leading politicians of Jerusalem 
is to be seen in this light. Not only was there competition between the 
prophet and his opponents with regard to the issue of what foreign 
politics to adopt, but also the prophet saw their pro-Egyptian policy as 
a threat to Judah's well-being, challenging the ideal of a peaceful life. 
Isaiah's fierce reaction can be compared to the way in which action 
was taken in Assyria against those threatening the well-being of the 
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king, which meant the well-being of the state. Isaiah fulminated 
against the Judaean leaders advocating rebellion precisely because he 
regarded their politics as a mortal threat to Judah's well-being. His 
loyalty to state and king serves as an explanation for the absence of 
any direct reference to King Hezekiah in his critical sayings. 

This does not mean that prophecy was royal propaganda. Prophets 
were supportive of the state, but did not necessarily agree with every 
decision of the king. On the one hand, the prophetic material contains 
cases of divine encouragement of the king in threatening situations. 
Examples are Isaiah's prophecies in 734-732 (see 4.1.2) and the 
prophecies for Esarhaddon in 681 (see 4.2.1). On the other hand, there 
are cases of divine direction to the king either to undertake or to re- 
frain from certain actions. Examples are the demand not to trust in the 
military aid of Egypt (see 4.1.8) and the demand to restore Babylon 
and Esagila (see 4.2.2). This leads to the conclusion that prophecy in 
Judah and Assyria to an important extent functioned in a similar way. 

There is an important difference between Isaiah's prophecies and 
the Assyrian prophecies as well. Isaiah's critical sayings against 
Judah's political leaders (4.1.8) are characterised by a quite different 
tone of voice than the Assyrian prophecies, which are mostly encour- 
aging. The Assyrian prophecies frequently announce the destruction 
of the king's enemies, but mainly consist of positive, beneficial prom- 
ises to the king. Isaiah, on the other hand, although his ideal view of 
Judah's society is clear, formulates his messages mostly negatively: 
against Aram and Ephraim, against Assyria, and, in particular, 
against Judah's political leaders. As an explanation, two issues can be 
mentioned, apart from the obvious fact that prophecy found different 
expressions in different times and places. 1) The situation of late 
eighth-century Judah was quite different from that of seventh-century 
Assyria. Whereas the Assyrian prophecies were concerned with the 
well-being of the king and his divine legitimacy, in Judah the survival 
of the state was at stake. The Assyrian prophecies, at least the extant 
ones, focused on the king; Isaiah's prophecies addressed the king 
when he was threatened (Isa 7*), but otherwise took a somewhat 
broader perspective on the state of Judah. The difference in tone may 
reflect different circumstances. Whereas the Assyrian king, despite 
occasional troubles, marched victoriously throughout the Near East, 
Isaiah witnessed the political abolition of neighbouring political states 
and wanted to avoid a similar fate for Judah. 2) The prophetic material 
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at our disposal is limited. The Assyrian prophecies stem mainly from 
the royal archives, so a royal focus should not surprise us. Isaiah's 
prophecies, on the other hand, were preserved probably because his 
political assessment proved to be right. The analysis of this chapter 
shows that prophetic oracles in Judah and Assyria functioned in a 
more or less similar way. However, the same prophetic phenomenon 
found different sorts of expressions. At the one end we have the As- 
syrian prophecies, mainly from the royal archives, with their positive 
tone, at the other end Isaiah's prophecies, in which a negative tone 
predominates. Somewhere in between there are, for instance, the Mari 
prophecies. Notwithstanding the difference in expression, the prophe- 
cies from Isaiah and the Assyrian prophecies demonstrate a similar 
phenomenon. Isaiah, in his prophecies, supported the king and the 
well-being of the state of Judah; and in the Assyrian oracles, the gods 
exercise their power on the king by making strong cultic demands on 
him. Even in Assyria, the king was not invulnerable. The same pro- 
phetic voice that encouraged and legitimised the king, could also for- 
mulate demands on him, or even choose the side of his adversaries, as 
will be elaborated in chapter 5. 



CHAPTER FIVE 
FUNCTIONS OF THE PROPHETS 

5.1 Prophets in Assyria 

In the first part of this chapter I will present the material from seventh- 
century Assyria pertaining to the question of the role, function and so- 
cial location of the prophets. Whereas the focus is on Assyrian proph- 
ecy, other examples of ancient Near Eastern prophecy, in particular 
from Old Babylonian Mari, will be taken into account as well. The 
purpose of this section is to gain insight into Assyrian prophecy as a 
socio-religious phenomenon, by studying it from the following angles: 
terms and concepts, prophets within the cultic order, prophets within 
the political and social order, prophetic claims and criticism, and 
prophets among the diviners. 

5.1.1 Terms and Concepts 

Texts from the ancient Near East show a variation in prophetic desig- 
nations. Letters from Old Babylonian Mari report about prophetic ora- 
cles delivered by persons referred to by the terms: muhhum 'ecstatic', 
dpilum 'respondent', assinnum 'cult functionary', qammatum, of 
which the meaning is uncertain, and ittdtum 'signs'. 1 One letter refers 
to the nabum of the Hanaeans, either prophets or some other kind of 
diviners, who where gathered for a consultation. 2 The Zakkur Stele 
mentions hzyn 'seers', and 'ddn 'visionaries' (?), 3 and the Deir 'Alia 
Plaster Text presents Balaam as hzh 'Ihn 'seer of the gods'. 4 Finally, in 



1 The term 'signs' is used in the phrase ittatim (zikdram u sinnistam) asqi 
astalma, 'the signs (male and female) I caused to drink in order to make an inquiry' 
(ARM 26/1 207 4-6 and ARM 26/1 212 2'). For the terms and the different prophetic 
functions in Mari, see ARM 26: 386-396; Fleming 2004: 51-53. 

2 ARM 26/1 216. Fleming (2004: 52-53) objects to the view that the nabum per- 
formed extispicy. Their divinatory activity may have resembled that of the 'signs' 
(ARM 26/1 207 and 212). 

3 Zakkur Stele 1. 12, see Seow, in: Nissinen 2003a: 204-206. The meaning of 
'ddn (Seow: visionaries) is disputed; see also Lemaire 2001b: 95. 

4 Combination 1 1. 1, see Seow, in: Nissinen 2003a: 209-210. 
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the Lachish ostraca, the term hnb' 'the prophet', appears. 5 In the Neo- 
Assyrian period two terms for prophetic figures are attested, namely 
raggimu and mahhu. Since the terms appear both in official docu- 
ments and in daily correspondence, raggimu and mahhu may represent 
two different prophetic functions. In one text, an aJe-treaty for crown 
prince Ashurbanipal, the terms appear side by side. This document 
obliges those who take the loyalty oath to report to the king any nega- 
tive or possibly harmful word they hear concerning Ashurbanipal: 

Either from the mouth of his enemy or from the mouth of his ally, or 
from the mouth of his brothers (...), or from the mouth of your brothers, 
your sons, your daughters, or from the mouth of a raggimu, a mahhu, or 
a sa'ilu amat Hi, or from the mouth of any human being at all. 6 

The enumeration of raggimu, mahhu, and sa'ilu amat Hi, the last one 
being an 'inquirer of divine words', is part of the attempt to be all- 
inclusive. 7 The term raggimu may be a Neo-Assyrian innovation, but 
the traditional term mahhu stayed in use as well. 8 Given the variation 
in prophetic titles elsewhere in the ancient Near East there is no need 
to enforce an identification of the terms raggimu and mahhu in the 
Neo-Assyrian period. Instead, there may be some indication that rag- 
gimu denoted a somewhat different prophetic function from mahhu. 9 

Mahhu 

The mahhu (Assyrian) or muhhu (Babylonian) is a prophetic figure 
well known from the Mari letters. 10 The term muhhu, which was in use 
from the Ur III period through the Old Babylonian and Middle Assyr- 



5 Ostracon 3 r. 4 and 16 1. 5, see Seow, in: Nissinen 2003a: 214-218. 

6 SAA 2 6:111-118. This text is an oath of loyalty for Ashurbanipal taken at the 
moment of his appointment as crown prince of Assyria. Whereas the Medes presented 
in this text as those taking the oath of loyalty have been commonly regarded as vas- 
sals of Assyria, Liverani (1995) argues that they were royal bodyguards. 

7 SAA 2 6 contains several enumerations of persons. From the inclusion of 
prophets in the list of people that could be suspected of conspiring against the crown 
prince or the king, it follows that prophecy could also be used against the king. Since 
the king did not directly control the prophets, he needed to be informed about their 
words in order to root out any sign of disloyalty; Nissinen 1998: 160-161. 

8 Weippert 2002: 32. Since mahhu is attested in Neo-Assyrian texts, 
MI.GUB.BA in SAA 9 10 s. 1 can be read as mahhutu (contra Parpola 1997: XL VI). 
Nissinen's suggestion of raggimu as 'colloquial equivalent' of mahhu (2000b: 91) is 
unfounded. 

9 Cf. Villard 2001: 65-66. 

10 Durand 1988: 386-388, 398. 
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ian periods to the Neo-Babylonian time," is commonly translated as 
'ecstatic' or 'ecstatic prophet'. 12 In lexical lists and cultic and adminis- 
trative texts, muhhu is regularly associated with other temple-figures, 
in particular those characterised by peculiar behaviour, such as zabbu 
'frenzied one', kalu 'chanter', assinnu and kurgarru, which are cult 
functionaries as well. 13 The term mahhu is furthermore attested in 
Neo- Assyrian texts. 14 The mahhu was known for his ecstatic, frenzied 
behaviour, both in Mari, 15 and in the Neo- Assyrian period. 16 

In the inscriptions of Esarhaddon and Ashurbanipal, the mahhu is 
mentioned several times in the expression sipir mahhe 'messages from 
the maMw-prophets'. In Esarhaddon' s inscriptions the sipir mahhe 
appear among the favourable signs which inaugurated his kingship 
(Assur A i 31-ii 26; Borger 1956: 2): 

Messages from the maMw-prophets concerning the firm founding of the 
foundation of the throne of my priesthood until far-off days were sent to 
me constantly on a regular basis; good omens, through dreams and 
speech omens (idat dumqi ina sutti u gerre), concerning the firm found- 
ing of my throne and the long lasting of my reign, kept occurring to me. 



" Attestations listed by Parpola 1997: XLV-XLVI, CIII, notes 221-223, 228. 

12 In Assyrian royal inscriptions derivatives of mahu occur in the (negative) 
meaning 'to become crazy'. E.g. Borger 1956: 42, i 41, 'my brothers became mad'; 
44, i 73, 'seeing my onslaught, they became mad'; BIWA Prism B i 81 and Prism E 
Stiick 10 2, concerning Taharqa, 'he went out of his mind'. These may be allusions to 
Tiamat: '[Tiamat] went out of her mind, she lost her reason' (mahhfitis Ttemi usanni 
tensa; Enuma Elish iv 88). Note that CAD places mahhutis emu 'to become crazy', 
under muhhutu, 'woman ecstatic', and mahhutis alaku 'to become crazy', under 
mahhutu 'condition of an ecstatic'. 

13 See Nissinen 2000b: 93-94, notes 22-25. Maul (1992) suggests that assinnu 
and kurgarru were figures associated with the cult of Istar, who played a role in ritual 
activities. Maul explains the occasional negative references to these figures from peo- 
ple's fear of the powers (associated with witchcraft) these figures were believed to 
possess due to their being different (contra the explanation that these figures were 
homosexuals and transsexuals). 

14 SAA 2 6:117 (quoted above); various ritual texts, SAA 3 23:5; 34:28; 35:31; 
Farber 1977: 140-142:31, 59; and SAA 12 69:29: 'The brewers tak[e] 1 homer 5 litres 
(of barley) for the prophetesses (mahhdte)' (dating from 809 BCE). 

15 Nissinen (2000b: 92) mentions examples from the Mari prophecies, and one 
from a ritual text (cf. Durand and Guichard 1997: 52-58). Whereas the muhhu was 
characterised by ecstatic behaviour (Durand [1997: 123] qualifies muhhu as 'totale- 
ment fou'), the apilu sometimes wrote to the king himself (ARM 26/1 194); for this 
difference, see Durand 1988: 386-392. 

16 See SAA 3 23:5, 'he wailed like a mahhu'. The cult of Istar included ecstatic 
dancing and cultic activities. Whereas assinnu and kurgarru in particular are con- 
nected with this (e.g. Gabbay 2003: 103-104), muhhu perhaps also took part in them. 
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When I saw these good signs (ittatu) my heart became confident, and 
my mood joyful. 17 

A similar passage from a later inscription, referring to the same pe- 
riod, includes the following description (Nineveh A ii 3-7; Borger 
1956:45): 

Good portents (iddt dumqi) appeared to me in the sky and on earth; 
messages from the maMw-prophets, messages from the gods and the 
goddess (Istar) were constantly sent to me and encouraged my heart. 18 

In Ashurbanipal's inscriptions the expression sipir mahhe occurs in 
the episode concerning the campaign against the Elamite king Teum- 
man, before the final battle (Prism B v 93-95, C vi 125-127; BIWA: 
104): 

On the command of Assur and Marduk, the great gods, my lords, who 
encouraged me through good omens, dreams, speech omens (ina ittati 
damqdti Sutti egerre), and messages from the maMw-prophets, I de- 
feated them in Tell Tuba. 19 

Finally, the expression occurs in Ashurbanipal's inscriptions dealing 
with the restoration of the cult of Istar- Kidmuri (Prism T ii 14-19, C i 
59-62; BIWA: 140-141): 

She (Istar) constantly instructed me through dreams (ina sutti) and mes- 
sages from the mahhu-prophets to perfect her exalted divinity and to 
glorify her precious cult. 20 

In several cases sipru, without mahhu, refers to a divine message. 
Ashurbanipal's votive inscription mentions a sipru of Marduk to 
Ashurbanipal (sipri ilutika, 1. 24), in which Marduk announces the de- 
struction of Ashurbanipal's enemy. 21 

These messages from the maMw-prophets are related to dreams 
(suttu), speech omens (egerru), portents (idu), and signs (ittu); they 
were reported to the king. It may be that some of the prophetic mes- 



17 Cf. Nissinen 2003a: 143. 

18 Cf. Nissinen 2003a: 141. 

19 Cf. Nissinen 2003a: 149. 

20 Cf. Nissinen 2003a: 143-144. 

21 BIWA: 202. Cf. also Prisms B v 78-79, C vi 80-82 (BIWA: 103), relating to 
Ashurbanipal's campaign against Teumman: T relied on the decision of the bright 
Moon and the message {sipru) of Istar, which cannot be changed' . 
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sages referred to in the passages quoted above, are in fact included in 
the corpus of SAA 9. 22 

Raggimu 

The terms raggimu and raggintu (fern.) appear in administrative texts, 
letters, colophons of prophetic oracles, and in an ade-text. n In addi- 
tion, the verb ragamu is attested several times meaning 'to prophesy', 
'to deliver an oracle'. 24 The precise meaning of the term raggimu is 
uncertain, 25 but may be associated with ragamu meaning 'to call out', 
'to proclaim', 'to claim', perhaps 'to announce'. 26 Thus, raggimu is as- 
sociated with the public deliverance of a spoken message. A main 
characteristic of the raggimu was the oral deliverance of divine mes- 
sages, the spoken word. 

The raggimu and mahhu were related in many respects. Both func- 
tioned as mediators of the divine word, and both usually belonged to 
the temple personnel (see below). These shared features however do 
not imply that raggimu and mahhu were indistinguishable. Whereas 
the mahhu is clearly connected with ecstatic behaviour, this is much 
less clear for the raggimu. 21 Given the scantiness of the evidence, we 



22 The suggestion of a complete identification between the sipir mahhe and the 
oracles from SAA 9 collections 1 and 2 (Parpola 1997: XLV; Nissinen 1998: 14-34) 
goes too far. For the sipir mahhe mentioned in the inscriptions of Esarhaddon, cf. 
chapter 4.2.2; for the sipir mahhe in Ashurbanipal's inscriptions concerning the cam- 
paign against the Teumman, cf. chapter 4.2.7. 

23 SAA 7 9 r. i 23 (administrative text); SAA 10 109:9; 294 r. 31; 352:23, r. 1; 
SAA 13 37:7 (letters); SAA 9 3.5 iv 31; [6 r. 11]; 7:1; 10 s. 2 (colophons); SAA 2 
6:116 (ade- treaty). 

24 SAA 9 6 r. 11-12; SAA 10 352:22-25; SAA 13 37:7-10. 

25 Weippert 2002: 33, note 130. Raggimu is a parris-form, which functions as 
agent noun from ragamu. It denotes habitual and/or professional activities; Kouwen- 
berg 1997: 59-61; cf. GAG § 55m. 

26 See CAD s.v. ragamu. The meaning 'to call out', 'to proclaim' may be under- 
stood as to raise one's voice to make an important announcement. In the Assyrian 
prophecies, the prophets both proclaim or announce the divine assistance of the king 
and claim provisions and properties from the king (e.g. SAA 9 3.5, delivered by a 
raggimu [3 iv 31], where Istar demands food and drink from the king [3 iii 26-37]). 
Cf. Ugaritic rgm meaning 'to say, tell, announce, communicate, inform, to answer' 
(Del Olmo Lete and Sanmartfn 2003: 732), with rgm, 'word, saying' also occuring in 
the phrase rgm DN 'the oracle of DN' (Del Olmo Lete and Sanmartfn 2003: 734). 

27 See Nissinen 2000b: 90-95, for an examination of the evidence for the ecstatic 
character and frenzied behaviour of the prophets. Whereas the mahhu clearly is asso- 
ciated with ecstatic behaviour, this is much less clearly the case for the raggimu. 
Nothing indicates that the raggimu delivered oracles in an ecstatic mood. 
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should refrain from either completely identifying mahhu and raggimu, 
or drawing a sharp distinction between them. 28 

Diglu 

Parpola has suggested that the term diglu in various cases means 'vi- 
sion', received by a prophet (raggimu), 19 but in my view this is based 
on a misconception. The word diglu (< dagdlu) indicates the ability to 
see, 30 and in the cases where Parpola translates it as 'prophetic vision', 
an alternative interpretation might be preferable. 

The first case is in the letter of Urad-Gula, SAA 10 294 r. 31-33, in 
Parpola' s edition rendered as follows: 

31 [ina IGI x la]-a mah-rak el-li a-na E.GAL la-a tar-sa-ak : L\J. ra-ag- 
gi-mu 

32 [as-sa-'a-al SIJGs la-a a-mur ma-ah-hur u di-ig-lu un-ta-at-ti 

33 [sa LUGAL be-li\-id a-ma-dr-ka SIG5 : na-as-hur-ka mas-ru-u 

[The king] is not pleased with me; I go to the palace, I am no good; [I 
turned to] a prophet (but) did not find [any hop]e, he was adverse and 
did not see much. [O king] my [lord], seeing you is happiness, your at- 
tention is fortune. 

This interpretation is problematic for a number of reasons. The phrase 
diglu untatti does not mean 'he did not see much', 'being unable to of- 
fer any vision', 31 but '(my) eyesight is diminishing'. 32 Furthermore, the 
word ma-ah-hur is strange (SAA 10 glossary < mahdru) and the trans- 
lation 'he was adverse' or 'he was unresponsive' 33 is unlikely. With a 
different hyphenation r. 32 reads [x x x x SI]G 5 la-a a-mur-ma ah-hur 
u di-ig-lu un-ta-at-ti and can be translated as: T did not see [happi- 



28 Villard (2001: 65-66) suggests that mahhu is the general Akkadian term for 
'prophet', whereas the Old Babylonian apilum and Neo-Assyrian raggimu are used in 
a somewhat more restricted way for recognised prophets that could be consulted. 

29 Parpola 1997: XLVI-XLVII; followed by Nissinen 1998: 86-87; Pongratz- 
Leisten 1999: 81. 

30 Dagalu can mean 'to look', 'to regard', or 'to wait for'. E.g. SAA 16 21 23-r. 
2: 'Bel-etir and Samas-zeru-iqisu are astrologers, they watch (i-da-gul) the sky day 
and night'; SAA 18 142 r. 4, T am waiting (ad-da-gal) for the king, my lord'. Cf. 
CAD s.v. diglu: 'eyesight, gaze, sight (what is looked upon), wish, mirror'. Dream 
experiences are expressed with the verbs amaru and natalu, not with dagalu; cf. Du- 
rand 1988: 456; Butler 1998: 31-37. 

31 So Nissinen 2003a: 162. Cf. Nissinen 1998: 87: 'lit. "he lacked a vision'". 

32 The term diglu with the verb matu is an expression for 'weak eyesight' (CAD 
s.v. diglu, 136). Parpola 1997: CIV, note 243, on diglu untatti: 'lit. "lacked/reduced 
vision'", comes close to this interpretation, if 'vision' is taken as 'eyesight'. 

33 So Nissinen 2003a: 162. 
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ness] thereafter and my eyesight is diminishing.' In the context of 
complaining about his age (r. 30), Urad-Gula's lament that his eyes 
are getting worse makes sense. He emphasises that if he is not granted 
audience soon, it will be too late. The passage can be translated as fol- 
lows: 

[...] I am not well received. (Whenever) I go to the palace, I am not 
good enough : a prophet [...]; I did not see [happiness] thereafter and 
my eyesight is diminishing. [O king] my [lord], seeing you is happiness 
: your attention is fortune. 

Although the role of the raggimu is unclear in the alternative transla- 
tion, this is because the immediately following text is lost. The symbol 
: before raggimu marks a connection between the preceding and fol- 
lowing phrase, as in r. 33. 34 This means that the raggimu in some way 
has to do with the rejection of Urad-Gula at the palace. This alterna- 
tive interpretation is significant for another reason as well. This pas- 
sage has been presented as evidence for the practice of consulting 
prophets for personal affairs in seventh-century Assyria. 35 Although I 
do not exclude at all the possibility that in Assyria prophets were con- 
sulted for personal affairs, 36 the letter of Urad-Gula, in my view, can- 
not be used as evidence for this. 

The term diglu furthermore occurs in the letter SAA 10 361 r. 2-3, 
in which a favourable dream is reported (1. 13' -r. 1). The term used for 
dream is suttu (1. 14', 16'). The writer comments on his dream with 
the phrase ma-a pa-an di-gi-li-ia an-ni-i-u su-u sa ep-sd-ku-u-ni. Par- 
pola translates pan digiliya as 'contrary to my vision' , but then one 
would have expected the term suttu, 'dream' and a different preposi- 
tion. Instead, the phrase can be understood as 'before my (own) eyes I 
have been treated in this way'. 37 

The other supposed occurrences of diglu as 'vision' are SAA 9 11 
r. 6 and SAA 16 60:10 (61:10). In Parpola's edition, SAA 9 11 r. 6, 
[m]d ina digiliya p[dm], is translated as 'in my pr[evious] vision'. 



34 The phrase before the symbol ('seeing you is good') is synonymous with the 
phrase following the symbol ('your attention is fortune'). Cf. SAA 10 102:1-3; 104 r. 
5,13; 168:10, 169 r. 7; 207 r. 12; 290 r. 7; 294 r. 33; 316 r. 11; 322 r. 12; 324 10, r. 5. 

35 Parpola 1997: XL VII; Nissinen 1998: 86-87; Pongratz-Leisten 1999: 80-81. 

36 Charpin (2002: 33) may be right that in the ancient Near East prophecies ad- 
dressed to people other than kings existed just as well, although this has hardly left 
any traces in the material preserved. 

37 For this interpretation, see CAD s.v. diglu. 
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However, the restoration p[dnT] may be questioned, 38 and the phrase 
can alternatively be read as 'at my glance/look [,..]'. 39 The final case 
occurs in a letter to Esarhaddon, in which the author informs the king: 
ina UD.6.KAM sa Arahsamnu diglu addagal, translated by Parpola as 
'on the sixth of Marchesvan (VIII), I had a vision' , but alternatively as 
'on the sixth of Marchesvan, I had a (close) look'. 40 This makes sense 
in the context: the author reveals a conspiracy against the king, and 
points out that he is forced by the oath of loyalty to report to the king 
whatever he discovers that may harm the king. 

The term diglu can be eliminated from the prophetic vocabulary. 

5.1.2 Prophets within the Cultic Order 

Prophets and the Cult 

Various indications suggest that mahhu and raggimu usually belonged 
to the temple personnel. First, lexical and omen texts associate both 
mahhu and raggimu with other cultic functionaries. 41 In a Middle As- 
syrian text, mahhu and mahhutu are listed as recipients of food among 
other personnel of an Istar temple. 42 SAA 9 3.5, concerning a banquet 
for Istar, and SAA 13 37:10 ('she has prophesied [in the] temple'), in- 
dicate that a raggimu could be associated with the temple as well. Fur- 
thermore, the deliverer of oracle 1.7 is called selutu sa sarri 'votaress 
of the king', a woman donated to the goddess by the king. The proph- 
etess Ilussa-amur (oracle 1.5) is mentioned elsewhere as a recipient of 
provisions. 43 This evidence suggests that prophets belonged to the 
temple community. 44 Furthermore, the mahhu is connected with tem- 
ple rituals, 45 and evidently played a role in the temple cult. 46 



38 Forp[a] the tablet merely shows two horizontal traces. 

39 SAA 9 1 1 is probably not a prophecy but a letter reporting a prophecy (r. 4-r. 
13ff); r. 12 [ina] re-se-ia '[at] my head ...', is likely to refer to the deity. 

40 The form a-da-gal is normalised by Nissinen (2003a: 172, 175) as addagal 
(perfect); diglu may be understood as reinforcing accusative of the same root. 

41 See Nissinen 2000b: 90-95. 

42 VS 19, 1 I 37-39 (Freydank 1974); see Nissinen 2003a: 185. 

43 Parpola 1997: L. 

44 Similarly, in Old Babylonian Mari prophets belonged to the temple; see Du- 
rand 1997: 127; Charpin 2002: 8; Fleming 2004: 46, 51: 'prophets maintained a for- 
mal affiliation with temples'. 

45 In an Assyrian text describing a ritual of Istar and Dumuzi (Farber 1977: 128- 
155), the mahhu plays a role in the ritual: 'for the frenzied men and women (zabbu) 
and for the prophets and prophetesses (mahhu) you shall place seven pieces of bread.' 
(1. 31, translation from Nissinen 2003a: 177). Two further texts connecting the mahhu 
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A large number of the oracles stems from Istar of Arbela. However, 
Assyrian prophecy was not restricted to this goddess. The corpus of 
SAA 9 includes oracles from other deities too, and the oracles quoted 
or reported in letters and included in royal inscriptions balance the 
picture even more. Prophecy was not the exclusive domain of Istar of 
Arbela. A variety of attestations rather suggests that all important dei- 
ties could give oracles. In many oracles, Istar — either as Istar of Ar- 
bela or in some other manifestation — appears as a motherly figure, 
presented as nursing the king and as fighting for him. However, the 
Babylonian scholar Bel-usezib appears to be familiar with oracles 
from Bel, the Babylonian god Marduk. 47 Marduk and Zarpanitu gave 
an oracle on their way to Babylon (SAA 10 24), the god Sin of Harran 
encouraged Esarhaddon, who was on his way to Egypt (SAA 10 174), 
and when affairs of the city of Harran are concerned, the Harranean 
deities Nikkal and Nusku speak (SAA 16 59-61). 48 Evidently, in a 
given situation, prophets spoke the word of the appropriate deity. The 
prominence of Istar did not prevent prophets from acting in temples of 
other gods, or from speaking for other deities. 49 

The close connection between the cult of Istar of Arbela and the 
phenomenon of Assyrian prophecy has been rightly stressed. 50 Yet, 
this connection was not an exclusive one. 51 The prominent position of 
Istar among the deities present in the extant oracles can be explained 
in the following way. Almost all oracles are characterised by a royal 
interest, since it was because of this interest that prophetic oracles 
were preserved in the royal archives. This need not imply that Assyr- 
ian prophecy always was 'royal prophecy', but rather that royal inter- 
est functioned as a criterion for preservation. Since the goddess Istar 
played a role of great importance in imperial ideology of the (late) 



with temple rituals: LKU 51 r. 29-30 (a Neo-Baby Ionian ritual) and SAA 3 
34:28//35:31 (the Marduk Ordeal; see Nissinen 2003a: 151). 

46 A ritual text from Mari (Durand and Guichard 1997: 52-58) refers to a function 
of the muhhu, (see Nissinen 2003a: 81). 

47 SAA 10 109 and 111. 

48 See also Nissinen 2000b: 99. 

49 Henshaw's view (1994: 162) that the raggimu is part of the temple personnel 
of Istar of Arbela may be too narrow. 

50 Parpola 1997: XLVII-XLVIII. 

51 Weippert2002:35. 
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Sargonid era, 52 it is conceivable that she figures prominently in the 
prophetic oracles that were preserved according to the criterion of 
royal interest. 53 Prophets, however, were attached to temples of other 
deities too, 54 and if appropriate they spoke for other deities as well. 

The following Assyrian prophets are known by name: Ahat-abTsa, 55 
a woman from Arbela (SAA 9 1.8), Baya, 56 a woman from Arbela 
(SAA 9 1.4, [2.2]), Dunnasa-amur, 57 a woman from Arbela, mahhutu 
(SAA 9 9, 10), Ilussa-amur, 58 a woman from Assur (SAA 9 1.5), Is- 
sar-belT-da"ini, a woman of unknown domicile, 'votaress of the king' 
(selutu sa sarri),' 9 (SAA 9 1.7), Issar-la-tasTyat,'' a man from Arbela 
(SAA 9 1.1), La-dagil-ili, 61 a man from Arbela (SAA 9 1.10, 2.3, per- 
haps 3.5, there referred to as raggimu), Mullissu-abu-usri, a raggintu 
probably from Assur (SAA 13 37), Mullissu-kabtat, a raggintu of un- 
known domicile (SAA 9 7), [...]-hussanni, a man from Assur (SAA 9 
2.1), Quqi, a raggimu, from Sadikanni (SAA 7 9 r. i 20-24), Remutti- 



52 Cf. Brown 2000: 51. Reiner (1985: 22) suggests that from the reign of Sargon 
II onwards, the goddess Istar reappeared in Mesopotamian royal ideology in her role 
as protector of the king. 

53 Van der Toorn (2000b: 79) gives a different, but not mutually exclusive, ex- 
planation: 'In Neo- Assyrian times, prophecy was a type of divination pertaining to the 
province of Istar, as extispicy was a type of divination connected with the gods Samas 
and Adad.' Since Istar was a goddess related to war, and since prophecy played a role 
of importance especially at times of crisis, it is not surprising that among the prophetic 
material oracles from Istar relating to wars and crises take a prominent position. 

54 Nissinen 2000b: 99. For examples, see SAA 13 37, a letter reporting a proph- 
ecy of Mullussi-abu-usri, probably from Esarra, the Assur temple in Assur; SAA 12 
69, a decree for temple maintenance from Esarra refers to various mahliatu. 

55 Weippert (2002: 33) regards Ahat-abTsa, 'Sister-of-her-father', as an 'Er- 
satzname'. 

56 Baya is a feminine name (cf. fem. determinative), but she is referred to as a 
'male resident of Arbela'. Weippert explains this as a scribal mistake. However, if 
Parpola's restoration of the name Ml.ba-ia]-W URU .arba-il-'a-cT in 2 i 35' is correct 
(which is uncertain) the case is more complicated. I doubt however whether the con- 
fusion warrants the conclusion that Baya was castrated. 

57 The name can be read as Dunnasa-amur T have seen her strength' (Parpola 
1997: IL) or as Dunqasa-amur T have seen her goodness' (Weippert 2002: 34). Par- 
pola suggested an identification with Sinqisa-amur (T have seen her distress'). 

58 With respect to the gender of Ilussa-amur, the confusions seems to be caused 
by the restoration of a masculine gentilic form, whereas there is no reason not to re- 
store a feminine form: uru SA.URU -a[-a-tii], since Ilussa-amur clearly is a woman. 

59 Issar-belT-da"ini was a hierodule, donated by the king to an Istar temple. 

60 Issar-la-tasTyat, 'Do not neglect Istar!' is a masculine name, however with a 
feminine determinative (Weippert 2002: 34). This may be due to a scribal error. 

61 The name la-da- gil-DlNGlR, instead of 'the one who does not see god' (Par- 
pola 1997: L), perhaps means 'would god not see?' In any case, since PNAE: 649- 
650, lists seven individuals with this name, it is unlikely to be an adoptive, prophetic 
name. 
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Allati, a woman from Dara-ahuya, a mountain town (SAA 9 1.3), Sin- 
qlsa-amur, a woman from Arbela (SAA 9 1.2), Tasmetu-eres, 62 a [rag- 
gimu] from Arbela (SAA 9 6), and Urkittu-sarrat, a woman from 
Calah (SAA 9 2.4). 

With regard to the possible confusion concerning the gender of 
some of these prophets, I tend to follow Weippert (2002: 33-34) rather 
than Parpola (1997: IL-L). Parpola also suggested that many of these 
prophets have a 'prophetic name', i.e. adopted names relating to their 
prophetic function. 61 It is true that the goddess Istar is well represented 
in the names listed above. However, there is no clear indication that 
any of the names is to be seen as a 'prophetic name'. 64 Seven prophets 
come from Arbela, two from Assur, one from Calah, one from an un- 
known mountain town, and for the rest we do not know. Istar of Ar- 
bela' s prominent appearance in the oracles matches the prominence of 
residents of Arbela among the prophets. 

The Assyrian prophets belonged to the community of devotees of 
Istar and other major deities. 65 They had their nearest colleagues 
among visionaries and dreamers on the one hand, and ecstatic figures 
characterised by frenzied behaviour, on the other. The prophets were 
probably permanently attached to the temple. 66 Van der Toorn has ar- 
gued that the prophetic oracles reported in the Mari letters were regu- 
larly delivered in the sanctuary, in front of the statue of the deity that 
is presented speaking in the oracle. The prophet standing before the 
statue functioned as the deity's mouth. An oracle revealed to a prophet 
at the sanctuary could however be delivered outside the temple. In that 
case, in order to make clear whose word it concerned the prophet pre- 
sented himself as a messenger of the deity involved. 67 

In seventh-century Assyria, prophecy could be delivered within a 
temple setting as well. In SAA 13 37 (a letter), we read: 'Mullissu- 



62 Parpola (1997: LII) explains Tasmetu-eres as 'Tasmetu desired'; Weippert 
(2002: 34) as 'Ich habe (ihn) von Tasmetu erbeten'. 

63 Parpola 1997: XLVIII-LII. 

64 The fact that a name is not attested elsewhere does not automatically make it a 
'prophetic name'. Tasmetu-eres is singularly attested, but names ending in -eres are 
attested in combination with many other divine names. Names with the element -amur 
(the prophetesses Dunnasa-amur, Ilussa-amur, Sinqisa-amur) are paralleled by compa- 
rable names (see PNAE: Ilu-amur, Nabu-amur, Gabbu-amur, etc.; cf. Weippert 2002: 
34). The name Remutti- Allati ('gift of Allati') is paralleled by names with the element 
Remut followed by a divine name (PNAE: 1045-1049). For La-dagil-ili see note 61. 

65 Hilber 2005: 57-58. 

66 So also Nissinen 2000b: 95-96. 

67 Van der Toorn 2000a: 221-224. 
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abu-usri, the prophetess who conveyed the king's clothes to the land 
of Akkad, prophesied [in] the temple: "[The] throne from the te[mp]le 
[...]".' Two further prophetic oracles, SAA 13 139 and 144, are re- 
ported to the king by temple functionaries, which indicates that they 
were presumably delivered in a temple too. 68 In addition, two 'vota- 
ries', belonging to a temple, are connected with prophecy. 69 These in- 
dications show that there is no reason to assume a contrast in this 
respect between the situation in Old Babylonian Mari and seventh- 
century Assyria.™ The temple remains the most likely, though perhaps 
not the exclusive, location where prophets were believed to receive, 
and often delivered, oracles. 71 When a prophet delivered a divine mes- 
sage at some other public place, such as the city gate, the idea may 
have been, as in Mari, that the message was previously revealed to 
him in the sanctuary. 

Royal Supplication and Divine Reassurance 

Assyrian texts reveal a connection between royal supplication and di- 
vine reassurance in the form of a prophetic oracle. The pattern is the 
following: the king, or someone in his stead, implores the god, where- 
upon the god gives a positive reaction to the supplication in the form 
of an oracle of encouragement. 72 The following examples can be men- 
tioned: 

1) The oracle SAA 9 1.8, where Istar of Arbela says: 'To the king's 
mother: Because you implored me (maharu) thus: "Those of the right 
and the left you have placed in your lap, but my own offspring you 
made roam the wild," Well then, fear not, o king! The kingship is 
yours, the power is yours!' 



68 See also Nissinen 2000b: 98. 

69 SAA 9 1.7 and SAA 13 148. 

70 Contra Van der Toorn 2000b: 82-83. See the criticism by Hilber 2005: 58-59. 

71 Cf. SAA 13 37:10, cf. SAA 10 174:10-14. The formula T am god so-and-so', 
which frequently occurs in Assyrian oracles, is not often attested in the Mari prophe- 
cies. This formula prominently occurs in the oracles from the collections SAA 9 1 and 
2, but not in any of the other oracles of SAA 9, nor in the oracles reported or quoted in 
letters and royal inscriptions (with the exception of SAA 13 139). Furthermore, the 
'self-presentation' does not occur in oracles presented as the 'word' of a particular de- 
ity (SAA 9 2.4; 3.4; 3.5; 5-9). By contrast, the expression appears in SAA 3 13, 1. 7, 
'Pay a[ttent]ion, Ashurbanipal! I am Nabu!'. In 1. 3, however, it is said that Ashur- 
banipal approached Nabu in the temple of Istar of Nineveh. In this setting, Ashurbani- 
pal hardly needed the identification in order to know that Nabu was speaking. 

72 Hilber 2005: 66-74, and Nissinen 2003b: 146-154, give similar presentations. 
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2) Esarhaddon's inscription Nineveh A i narrates the events of 681: 
the struggle between Esarhaddon and his brothers for the throne of 
Assyria. In i 59-62, Esarhaddon's reaction to the wicked deeds of his 
brothers is described: 'With raised hands I prayed to Assur, Sin, 
Samas, Bel, Nabu, Nergal, Istar of Nineveh, and Istar or Arbela, and 
they accepted my words. Giving me their firm positive answer they 
constantly sent me this oracle of encouragement: "Go ahead, do not 
hold back! We go constantly by your side; we annihilate your ene- 
mies".' 73 

3) Texts from the reign of Ashurbanipal present a similar scene. 
According to Prism B v, Ashurbanipal celebrated a festival of Istar in 
Arbela, when he heard that Teumman, the king of Elam, planned a 
war against Assyria. Ashurbanipal reacted as follows: 'I approached 
Istar the most high. I placed myself before her, prostrated myself un- 
der her feet. My tears were flowing as I prayed to her divinity: "O 
Lady of Arbela! (....)".' 74 The goddess replied to the supplication of 
Ashurbanipal: 'Istar heard my desperate sighs and said to me: "Fear 
not!" She made my heart confident, saying: "Because of the prayer 
you said with your hand lifted up, your eyes being filled with tears, I 
have compassion for you".' 75 

4) The same episode is referred to in the text SAA 3 31. After 
Teumman' s evil plan is mentioned, we read: 'When I heard [this piece 
of insolence], I opened my hands (in supplication) to [Istar, the lady of 
Arbela], saying: "I am Ashurbanipal, whom [your] own father, [Assur, 
engendered. I have come to worship you; why is [Teu]mman fa[lling] 
upon me?" [Istar sa]id to me: "I myself [...] in the centre of [ ]".' 76 

5) In SAA 3 13, the 'Dialogue between Ashurbanipal and Nabu' 
we see a similar scene. The historical context is the war against 
Samas-sum-ukin. In SAA 3 13 1. 19-22 Ashurbanipal is presented as 
imploring Nabu: 'Ashurbanipal is on his knees, praying incessantly to 

Nabu, his lord: "Please, Nabu, do not abandon me ( ) among those 

who wish me ill!".' Nabu gives an encouraging response to this 



73 Translation from: Nissinen 2003a: 139. The 'oracle of encouragement' proba- 
bly is the outcome of extispicy (Nissinen 2003a: 142), but it is completely in line with 
the prophetic messages that were also delivered in that period. The same episode is 
presented from the perspective of the god Assur in the prophetic text SAA 9 3.3. 
Assur refers to Esarhaddon's cry for help ('you opened your mouth, thus: hear me, 
Assur!'), and states that he listened ('I heard your cry'), and annihilated his enemies. 

74 Translation from: Nissinen 2003a: 146. 

75 Translation from: Nissinen 2003a: 147. 

76 Translation from: Livingstone, SAA 3 31. 
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prayer: 'Fear not, Ashurbanipal ! I will give you long life (....); my 
pleasant mouth shall ever bless you in the assembly of the great 
gods.' 77 

6) A final example to mention is from the Zakkur Stele. King Zak- 
kur is threatened by a strong coalition of enemies who besiege him: 
'But I lifted my hands to Baalshamayn, and Baalshamay[n] answered 
me, [and] Baalshamayn [spoke] to me [thr]ough seers and through vi- 
sionaries [and] Baalshamayn [said], "F[e]ar not, for I have made [you] 
king, [and I will st]and with [you], and I will deliver you from all 
[these kings who] have forced a siege against you!".' 78 

Although most of the examples stem from royal inscriptions and do 
not directly witness a prophetic scene, they reflect the same practice 
attested in the first example mentioned, the prophetic oracle SAA 9 
1.8. Behind the literary images, a standard procedure is visible: in a 
threatening situation, the king implores the deity who gives a response 
through an encouraging oracle, either by the mouth of a prophet or by 
other means. This procedure of supplication and reassurance once 
again points to a temple setting for the deliverance of prophetic ora- 
cles. 79 This prophetic response to (royal) supplication suggests that 
prophets functioned in a temple environment. 80 

5.1.3 Prophets within the Political and Social Order 

Prophets and the Royal Court 

There is no evidence for prophets staying at the royal court in Nine- 
veh, but one text mentions a prophet among royal employees, SAA 7 
9r. i 20-24: 



77 Translation from: Livingstone, SAA 3 13. This response, which looks like a 
prophetic oracle, is introduced as the word of Nabu, spoken by a zaqiqu. 
Zaqiqulziqiqu is the name of a dream god, but can, according to Butler (1998: 83), oc- 
casionally denote 'a professional, who may have prophesied'. 

78 Translation from: Seow, in: Nissinen 2003a: 206. 

79 This procedure of supplication and reassurance occurs in a Late Babylonian 
ritual text. Following a supplication of the king, we read '...fear not! .... Bel [has 
heard] your prayer [...] He had enlarged your rule [...] He will enlarge your kingship 
...' (translation from: Nissinen 2003a: 195). The high priest, the central figure of the 
ritual, assumes a divinatory role, but it is a 'prophetic oracle' reused within a ritual 
text; Nissinen 2003b: 158; Van der Toorn (2000b: 77) calls it a 'frozen' prophecy. 

80 See Hilber 2005: 53-61 and 74-75. 
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Nergal-mukin-ahi, chariot owner; Nabu-sarru-usur, cohort commander 
of the crown prince; Wazaru, bodyguard of the queen mother; Quqi, 
prophet (raggimu); in all, four: the 'residences' of the Sadikannaeans. 81 

The passage is part of a lodging list that contains circa hundred names. 
It was probably compiled for a major event in Nineveh in which peo- 
ple from various parts of the empire took part. 82 The list includes 
mainly high officials, and the prophet Quqi occurs among three high- 
ranking officers, who were in the service of members of the royal fam- 
ily. 83 One may deduce from this that apparently a prophet could serve 
in a royal office. 

It has been suggested that prophets joined military campaigns as 
part of the divinatory staff. This is possible, but clear evidence is lack- 
ing. 84 The prophetic material seems to suggest that Esarhaddon and 
Ashurbanipal received oracles at the start of, and in the course of, 
military campaigns, but it is not known where the prophets delivering 
these oracles were located. 85 There is no clear evidence for prophets 
delivering their oracles in the presence of the king, although this may 
have happened. The terminology in royal inscriptions pointing to the 
direct communication between deities and kings through the mouth of 
prophets is likely to be located in the sanctuary rather than in the 
king's court room (see 5.1.2 above). 

The letter SAA 10 109 (discussed in chapter 4.2.1) urges the king 
to summon certain prophets and prophetesses. In my interpretation, 
Bel-usezib complains that the king has neglected the message of 
prophets and prophetesses, reported by Bel-usezib. In the difficult pe- 
riod, the prophets and prophetesses and Bel-usezib have supported 
Esarhaddon in delivering and reporting favourable messages, which 
connected Esarhaddon' s reign with the restoration of Babylon and Es- 
agila. Bel-usezib wants Esarhaddon now he has become king, to 
summon these prophets and prophetesses and Bel-usezib himself, in 
order to closely investigate the matter and to set to work on the resto- 



81 Translation from: Nissinen 2003a: 152. For the reading Sadikannaeans, i.e. 
'people from Sadikanni', a city on the river Habur, see Nissinen 2003a: 152, note b. 

82 According to Nissinen (1998: 64) the occasion may have been a ceremony for 
the conclusion of the ade-treaty for Ashurbanipal at his appointment as crown prince. 

83 Nissinen 1998: 65. 

84 Nissinen (1998: 65) argues that it is conceivable that prophets, like haruspices, 
formed part of the divinatory staff that accompanied the army on campaign. The 'Epic 
of Zimri-Lim' seems to reflect prophetic activity during military campaigns (1. 137- 
142; Nissinen 2003a: 90). 

85 See Nissinen 2000b: 103, with note 73. 
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ration of Babylon and Esagila. In some cases, to be summoned by the 
king means to become part of the king's entourage, which is a mark of 
honour and reflects a good position (SAA 10 171; 284 r. 16). In other 
cases, the king summoned people in order to interrogate them (SAA 
10 99 r. 6'-7'; 199 r. 21 '-22') or to judge their case (SAA 10 160 33- 
35). In the case of SAA 10 109, the 'summoning' probably implies the 
king's investigation of the matter, in order to undertake the restoration 
of Babylon and Esagila. It is difficult to say whether the summoning 
of prophets and prophetesses, as requested by Bel-usezib, was excep- 
tional or something that more often happened. 86 There is no evidence 
for prophets delivering their oracles 'live' at the royal court in the 
presence of the king, but it cannot be excluded that this sometimes 
happened. 87 

One of the important capacities of prophetic inspiration was to le- 
gitimate a claim to the throne. The oracles from 681 BCE relating to 
Esarhaddon's rise to power, demonstrate that prophecy could play an 
important role in a situation of competing claims to the throne. The 
prophetic oracle quoted in the letter SAA 16 60 (ABL 1217) r. 4-5 ap- 
parently had a similar function: to legitimise Sasi's claim to kingship. 88 
Presumably, this legitimising authority was employed in a further case 
as well, when a raggintu directed a Babylonian nobleman to be the 



86 In Mari we find examples of prophets consulted by royal figures, such as 
Queen Sibtu. In one case, King Zimri-Lim himself ordered Sibtu to make a consulta- 
tion (Charpin 2002: 19-22). Nissinen (2000b: 104) suggests that in Mari and in As- 
syria, palace women were in closer contact with prophets than male persons at court. 
However, with regard to the Assyrian prophecies, the only palace woman evidently in 
close contact with the prophets is Esarhaddon's mother Naqia, and only, in my view, 
during the turbulent events of late 681 (see chapter 4.2.1). This particular case does 
not warrant a general conclusion (cf. Fleming 2004: 49, on the situation in Mari). 

87 Charpin (2002: 9, 16, 32), discussing the situation in Old Babylonian Mari, 
suggests that prophets often appeared before Zimri-Lim in the palace to present their 
oracles 'live'. According to Charpin, the evidence for this is lacking simply because 
such oracles were not recorded. I am not convinced by this suggestion. It seems that 
prophets normally delivered their oracles either in the temple or at a public spot like 
the city gate or the palace gate (ARM 26/1 206; ARM 26/2 371; in this last text noth- 
ing suggests that the apilum of Marduk first tried to speak out the oracle in the pres- 
ence of the king and only delivered it in the gate of the palace because he was not 
admitted to the palace; contra Charpin 2002: 27). Even in Mari itself, royal officials 
were stationed in order to report to the king every prophetic oracle that came to their 
knowledge (cf. Nissinen 2003a: 19; on the oath-enforced duty of royal officials to 
keep the king informed, see Durand 1991). This suggests that prophets did not nor- 
mally deliver their oracles in the palace before the king. Similarly Fleming 2004: 50. 

88 For the conspiracy of Sasi, see chapter 4.2.5. 
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substitute king (SAA 10 352, see below). 89 This kind of prophetic au- 
thority was, of course, of profound interest for the king, the crown 
prince, and any pretender to the throne. Furthermore, the prophetic 
function of expressing divine approval of a claim to kingship illus- 
trates the public importance of the prophets, since their legitimising 
authority could influence public opinion. Furthermore, both in Mari 
and in seventh-century Assyria prophecy could function as a divine di- 
rection to the king in politics. A clear case is the ban on a peace treaty 
with Eshnunna, made particularly though not exclusively, by the god 
Dagan of Terqa. 50 In seventh-century Assyria, we find some examples 
of scholars making use of prophetic oracles in their political advice to 
the king. 91 

Prophets and the Public 

In several Assyrian prophecies the 'public' is explicitly addressed. 
The prophecy labelled 2.4, in fact an anthology of divine words (see 
chapter 3.1.1), is presented as a response to the 'disloyal ones' (la 
kenuti), and contains the announcement T will speak to the 
multi[tudes]: listen! ....' (2 ii 34'-35'). The prophecy ends with the 
encouragement: 'Whoever is lone, whoever is oppressed, fear not in 
the protection of Esarhaddon, king of Assyria.' 

The sulmu, 'oracle of salvation' in 3.2, is another example of a di- 
vine message to the public: 

[Lisfjen, Assyrians! [The king] has vanquished his enemy, [you]r [king] 
has put his enemy [under] his foot, [from] sun[se]t [to] sun[ris]e, [from] 
sun[ris]e [to] sun[se]t! 

T will destroy [ ], [I will de]stroy [ ], [ ], I will deliver 

the Cimmerians into his hands, 92 and set the land of Ellipi on fire.' 93 



89 Cf. Weippert 2002: 29. 

90 ARM 26/1 197, 199, 202; see Nissinen 2003d: 25-29. 

91 E.g. SAA 10 109, 111, 284; ABL 839 (Mattila 1987). 

92 Weippert (2002: 44) suggests reading the last word of ii 1 as a-gam-m[ar], 
based in SAA 9 7 1. 14 Gimir agammar 'I wil finish off the land of the Cimmerians'. 
However, 3 ii 1 is different since it contains the expression 'into his hands'. Based on 
the parallel in 2 ii 33' T will deliver (sakanu) them into the hands of my king', Par- 
pola's reading (a-'sd-kan') is preferable. 

93 Esarhaddon claims to have defeated the Cimmerians in 679 (Esarhaddon 
Chronicle, Borger 1956: 122), but they remained prominent among the enemies of 
Assyria during Esarhaddon's entire reign (Starr 1990: LIX); the land of Ellipi is men- 
tioned in Monument text B, 1. 20 (Borger 1956: 100); an expedition against the armies 
of Ellipi, the Medes and the Cimmerians was undertaken in 672 or later (Starr 1990: 
LXI). This implies that the divine announcement makes sense almost any time during 
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Assur has given to him the totality of the four regions, from sunrise to 
sunset. There is no king equal to him; he shines as bright as the sun. 
This is the salvation oracle placed before Bel Tarbase (and) before the 
gods. 94 

This unit consists of four elements: 1) an introduction addressing the 
Assyrians, 2) divine speech, probably going back to a prophetic ora- 
cle, 3) a conclusion, which glorifies the king, as does the introduction, 
4) some sort of colophon. 55 It seems to be a prophetic oracle in a re- 
worked form. The promise of the deity to destroy Esarhaddon's ene- 
mies has become part of a broader setting in which the Assyrian 
people are addressed. This illuminates an aspect of prophecy that of- 
ten remains implicit: the encouragement of the king is at the same 
time the encouragement of the people. 

With regard to the situation in Mari, Fleming has argued that 
prophets occasionally spoke at public festivals, for instance at a festi- 
val of Dagan, probably in Mari, where two opz'/wm-prophets publicly 
denounced the Babylonians and their king Hammurabi in the voices of 
Dagan of Tuttul and Belet-ekallim. 96 Generally speaking we know the 
Assyrian prophets mainly through the oracles that have been pre- 
served. However, a few letters grant us glimpses of public actions of 
Assyrian prophets. Two particular events can be singled out and will 
be presented here. 

The first event is described in SAA 10 352. This letter mentions a 
prophetess, raggintu, playing a role in the appointment of a substitute 
king. 97 With the help of various letters that refer to this ritual, which 
took place in Tebet (X) 67 1, 98 the events can be reconstructed as fol- 



the reign of Esarhaddon. The first part of the unit however implies in my view that 
Esarhaddon had already conducted several successful campaigns. 

94 Or with Weippert (2002: 16), sakanu G as 'to issue', 'to pronounce': 'this is 
the salvation oracle that was pronounced in front of Bel Tarbase and the gods'. My 
translation of 3.2 largely follows Parpola's (SAA 9). 

95 The prophetic text SAA 9 9 similarly consists of these four elements; see chap- 
ter 6.2.1. 

96 ARM 26/1 209; Fleming (2004: 54) suggests that the verb tebum 'rise' is 
indicative of a public setting. 

97 The substitute king ritual was performed in response to the occurrence of a lu- 
nar eclipse that portended the death of the king. The ruling king abdicated his throne 
for a substitute king who, having ruled for a predetermined period (the danger period, 
100 days), was put to death, after which the king ascended the throne again. See Par- 
pola 1983: XXII -XXXII; Rochberg 2004: 77-78. 

98 Parpola 1983: XXIII. 
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lows. In a letter to Esarhaddon, the chief exorcist Marduk-sakin-sumi 
suggested appointing a substitute king, although no lunar eclipse had 
occurred, and exclaimed in the same breath that the rebellious Baby- 
lonians should be dealt with (SAA 10 240 r. 14-25). This suggests that 
he already had a candidate in mind to take the role of substitute king. 
From a report of Mar-Issar, Esarhaddon' s agent in Babylonia, it ap- 
pears that Marduk-sakin-sumi punished the Babylonians by appoint- 
ing a Babylonian nobleman, the son of a chief temple administrator, as 
substitute king instead of following the normal procedure to appoint 
an unimportant man (SAA 10 351). The sanctions against the alleg- 
edly rebellious Babylonians were carried out with the help of a rag- 
gintu, who publicly delivered an oracle to the intended substitute King 
Damqi: 'you will exercise the kingship' (1. 25)." A second oracle (r. 1- 
4) demonstrated Damqi' s 'legitimacy' as king: 'The prophetess had 
also said to him in the assembly of the country (ina puhri sa mati): "I 
have revealed the polecat, the ... of my lord, and placed (him) in your 
hands".' 

This raggintu probably is the prophetess Mullissu-abu-usri, men- 
tioned in SAA 13 37 as 'the one who took the king's clothes to Ak- 
kad'. 100 These clothes were used in the substitute king ritual, together 
with the royal throne, which this prophetess equally demanded (SAA 
13 37). 1M Apparently, the public performance of the prophetess was 
part of the strategy developed by Esarhaddon' s officials to punish the 
Babylonian noblemen by appointing Damqi as substitute king. The 
letter in which the performance of the prophetess is related (SAA 10 
352) also reports to the king the death and burial of the substitute king 
and his queen. Here we have a case in which the prophetic function to 
legitimate a claim to kingship and the ritual of the substitute king are 
used as part of a show trial. 

The second case of prophecy playing a role in a public performance 
relates to Esarhaddon' s attempt to return the statue of Marduk to 
Babylon in 669 BCE. 102 Esarhaddon made great efforts to restore 
Babylon and in particular Marduk' s temple Esagila (see chapter 



99 According to Nissinen (1998: 73) the oracle legitimises the unusual appoint- 
ment. 

100 Von Soden 1956: 102; Landsberger 1965: 47, 49. 

101 Parpola 1983: XXIV. 

102 See Vera Chamaza 1996: 210-220. 
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4.2.2). Nevertheless, during his reign the New Year festival was not 
celebrated in Babylon, because the main statue of Marduk was still 
absent. Sennacherib had in all probability deported this statue to As- 
sur, when he captured Babylon in 689 BCE. 103 During Esarhaddon's 
reign, this deported statue of Marduk was repaired and renewed, 104 a 
work requiring divine permission. 105 The 'new statue' was placed in 
the temple of Assur, where it was 'born' and placed in front of its 'be- 
getter' Assur. In early 669 BCE, Esarhaddon attempted to return the 
statues of Marduk and his consort Zarpanitu to Babylon. The statues 
departed from Assur, and ten days later they arrived in Labbanat, a 
town at the Tigris on the border of Assyria with Babylonia. 106 Here the 
journey was interrupted by a curious incident, described in the letter 
SAA 10 24. 107 One of Ashurbanipal's servants involved in the trans- 
port suddenly mounted the sacred horse that pulled the chariot. When 
he was seized, he claimed to have been instructed by Bel and Zar- 
panitu to give the following message: 108 'Babylon has become booty of 
Kurigalzu V 09 

This curious sentence may be explained as follows. Kurigalzu is 
the name of a Kassite king, 110 and the phrase hubtu (plunder, captives) 
of Kurigalzu might allude to some past event in which Babylonian 
statues were taken off as booty. The oracle seems to warn against a 
robbery on the way to Babylon. This is at least how the oracle was ex- 
plained by another person: T know that these [robb]ers are waiting [in 
Du]r- Kurigalzu' (r. 14-17). Whether he correctly explained the proph- 
ecy by taking the personal name Kurigalzu as standing for Dur- 



103 According to Vera Chamaza (1996: 96), Sennacherib's claim that the statues of 
the Babylonian gods were smashed is 'nur eine masslose Propaganda' . 

104 Vera Chamaza (1996: 217) proposes that the statues that had been damaged 
during the capture of Babylon in 689 were restored by Esarhaddon. 

105 SAA 3 33, a literary text in which the deceased Sennacherib (fictitiously) ad- 
dresses Esarhaddon, probably relates to the renewal of Marduk' s statue. According to 
Sennacherib, the gods wanted him to renew the statue, but his religious experts pre- 
vented him from doing so. 

106 Parpola 1983: 32-33. 

107 This text is not included in Nissinen 2003a. 

108 SAA 10 24 1. 7-9: 'He said: "The gods Bel and Zar[panitu] have ordered me 
thus: ...".' 

109 For this interpretation, see Vera Chamaza 1996: 219. The enigmatic phrase lit- 
erally says 'Babylon on a tow rope, the booty of Kurigalzu' . 

110 There were at least two kings named Kurigalzu, both in the 14th century (see 
Brinkman 1976: 205-246). See further Grayson 1975a: 159-160, Chronicle 21, and 
172-175, Chronicle 22. Various other prophecies also contain references to ancient 
Babylonian kings: SAA 10 111 r. 24, Marduk-sapik-zeri; SAA 3 44 r. 7, Isdu-kin. 
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Kurigalzu (Parsa), a town on the way to Babylon, we cannot know. In 
any case the divine message was taken seriously, since the journey 
was aborted. 1 " It was Samas-sum-ukin who brought the statues back in 
668 BCE. 112 

Although we cannot make out whether this was a case of sincere 
prophecy or part of a trick to keep Marduk in Assyria, the scene shows 
that 'spontaneous signs', including divine messages, were taken seri- 
ously. Part of the prophetic power, it seems, consisted of impressing 
the public by speaking the divine 'words of the gods'. 

5.1.4 Prophetic Claims and Criticism 

Prophetic Claims 

Although prophets could play a role in temple rituals and cultic per- 
formances, we know them almost exclusively from their prophecies 
that survive in written form. The messages are characterised by a two- 
fold nature. On the one hand, the gods encourage the king in trouble- 
some situations. In chapter 4.2, I have discussed various episodes that 
can be regarded as the historical backgrounds to the Assyrian prophe- 
cies. In various situations the gods used the medium of prophecy to 
present to the king or crown prince a declaration of their support. On 
the other hand, the gods used prophets to present their claims to the 
king. In the Assyrian oracles we find divine claims for offerings (ora- 
cle 2.3), food for a banquet (oracle 3.5), property, such as torches 
(oracle 1.10), a throne (SAA 13 37 r. 6-7), a prayer-bowl (SAA 13 
43:8-9), and a certain wooden object (SAA 13 144 r. 8-17). 113 The 
connection between promises and claims is made clear in the oracle 
SAA 9 3.5: 

As if I did not act or give you anything ! Did I not bend the four door- 
jambs of Assyria and did I not allow you (to enter)? Did I not vanquish 
your enemy? Did I not catch your haters and your enemies like 



111 The servant mounting the sacred horse committed a sacrilege, but escaped be- 
cause of the divine word he delivered. 

112 Grayson 1975a: 86:34-36; 127:35-36; see Frame 1992: 103-107. Both Ashur- 
banipal and Samas-sum-ukin claim to have returned Marduk. It was presumably 
Samas-sum-ukin who took Marduk into his temple and restored his cult. Ashurbanipal 
however presents himself as the benefactor of Marduk and Babylon. 

1 13 See also the instructions concerning the restoration of the cult of Istar-Kidmuri, 
mediated by the ma/zAw-prophets to Ashurbanipal (see 5.1.1 above). The Mari prophe- 
cies display the same twofold character of promises of divine assistance on the one 
hand, and claims for gifts, booty, food, etc., on the other. 
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butterflies? And you, what have you given to me? [Fo]od for the ban- 
quet no[t ...] food (?) for the temple; I [am deprived of my food, I am 
d[ep]rived of my cup. I look for their presence, I have cast my eyes on 
them. Truly, fix a one-seah dish of food and a one-seah flagon of good 
beer. Let me take vegetables and soup and let me put it in my mouth. 
Let me fill the cup and let me drink from it. Let me restore my 
charms! 114 

The connecting principle is do ut des: after having given her support, 
Istar expects generous gifts from the king. 115 The banquet Esarhaddon 
organised for Istar of Arbela, described in his inscriptions," 6 may have 
followed this request. 

As far as we can tell, prophets did not occupy high positions at the 
royal court. Not among the king's magnates, nor among the highest 
courtiers, nor among the king's "entourage" of religious experts do we 
find any prophets." 7 At the same time, it seems that prophets were less 
dependent on the favour of the king than specialists in other branches 
of divination and officials in the service of the king. Their occasion- 
ally demanding tone contrasts with the politeness with which even the 
highest functionaries address the king. The prophets had a double role: 
they encouraged the king by proclaiming divine assistance, and they 
requested of the king that he fulfil his (cultic) duties. The position of 
the prophets as servants of the deity enabled them to express demands 
to the king and even to criticise his behaviour." 8 

Prophetic Criticism 

Ancient Near Eastern prophecy has often been regarded as 

Heilsprophetie, in contradistinction to the typical Unheilsprophetie of 



114 Nissinen (2003d: 11-12) relates the phrase 'Let me restore my charms' to SAA 
9 9. There, the goddess describes how her exertions for the sake of Ashurbanipal af- 
fected her beautiful figure. Istar' s help, waging war against the enemies of the king, 
leads to her exhaustion. When the fight is over, the goddess needs to restore her 
beauty and charms, i.e. she needs the good (cultic) care of the king. 

115 For the same principle in Mari prophecies, see ARM 26/1 194, 198, 206, 217 
and A 1121+ 1. 7-11 (Lafont 1984). Nissinen (2003d: 15) uses the term 'Gegendien- 
ste'. 

116 See Borger 1956: 95:19-37, Esarhaddon organised a banquet for Istar, because 
she had made him greater than his predecessors. 

117 Nissinen 2000b: 109. In seventh-century Assyria the king directly employed 
top-ranking religious experts, such as astrologers, haruspices, and exorcists, but not 
prophets (Parpola 1993: XXV-XXVI). In Mari, haruspices were in royal employment, 
not prophets (Sasson 1998: 116-119; Charpin 2002: 8, 22). For the Old Babylonian 
extispicy-diviners as advisers in royal service, see Jeyes 1989: 22-28, 34-36. 

118 Nissinen 2000b: 105. 
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the biblical prophets. 119 Nissinen however shows in his study 'Das 
kritische Potential in der altorientalischen Prophetie', that ancient 
Near Eastern prophecy contains critical aspects. 120 According to an- 
cient Near Eastern values, the king was responsible for the cultivation 
of the cults of the gods and the preservation of their temples. Further- 
more, the king had to secure justice, i.e. to maintain a just order in his 
land and to provide justice for his subjects. With respect to these du- 
ties, the gods were believed to control the king, and they could do so, 
inter alia, through the prophets. Nissinen discusses various examples 
of prophetic oracles containing reproaches directed against kings who 
failed to fulfil their duties. The purpose of the reproaches was obvi- 
ously to receive compensation for the neglect. Examples of prophetic 
reproaches dealing with cultic neglect stem both from the Mari letters 
and from the Assyrian prophecies. 121 Prophets, both in Mari and in As- 
syria, were in a position to critically examine the activities of the king 
and to remind him of his duties. With respect to the king's duties re- 
garding the maintenance of justice, we find examples of admonitions 
in the oracles reported in the Mari letters. 122 One comes from an oracle 
delivered by Abiya, the apilum of Adad of Aleppo: 'Thus says Adad: 
[. . .] Now hear a single word of mine: If anyone cries out to <you> for 
judgement, saying: "I have been wr[ong]ed," be there to decide his 
case; an[swer him faijrly. [Th]is is what I de[sire] from you.' 123 

According to Nissinen, that such admonitions are missing from the 
Assyrian prophecies need not imply that these prophets were not in- 
terested in the king's social duties. Securing the well-being of the poor 
and the weak was part of the ideal image of the king in Mesopotamia, 
throughout the ages, including the Assyrian period. 124 Both in Mari and 



119 Cf. Nissinen 2003d: 1-2. 

120 Nissinen 2003d: 1-32. 

121 See Nissinen 2003d: 4-14. For Mari, see ARM 26/1 198, 214, 215, 219; for 
Assyria, see SAA 13 144 and SAA 9 3.5 (the demand in oracle 2.3, discussed by Nis- 
sinen 2003d: 12-13, is a claim, not a reproach). 

122 Nissinen (2003d: 14-23) discusses ARM 26/1 194, A 1121+, and A 1968. 

123 A 1968 1. 6'-ll'; translation from: Nissinen 2003a: 22. 

124 According to Nissinen (2003d: 22-23), it is possible that the Assyrian prophets 
in fact admonished the king to fulfil his social duties, but that these oracles were not 
preserved, since the criterion of preservation of the extant corpus seems to be the 
confirmation of the king's legitimacy. It is however equally possible that it was at this 
point not part of the prophetic task to remind the king of his social duties, important 
though these were. Nissinen (2000b: 105) may be right to suggest that not too sharp a 
distinction should be made between 'cultic' and 'social' criticism. 
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Assyria, divine claims, put forward by prophets, could be either mate- 
rial (goods, treasures) or immaterial (justice, praise). 125 

In addition to the texts discussed by Nissinen, I would like to draw 
attention to two further letters from Mari, ARM 26 371 and ARM 26 
206. The sharpest criticism directed at a king in a prophetic oracle is 
in the Mari letter ARM 26 37 1: 126 

The dpilum of Marduk stood in the gate of the palace shouting repeat- 
edly: "Isme-Dagan will not escape the hand of Marduk. He (Marduk) 
will tie up the net and he (Isme-Dagan) will be caught in it". This is 
what he repeatedly shouted in the gate of the palace, but [nobody] 
spoke to him. Likewise he stood in the gate of Isme-Dagan, and in the 
assembly of the whole land he was shouting repeatedly: "You went to 
the ruler of Elam to establish peaceful relations, you delivered the 
treasure of Marduk and the city of Babylon to the ruler of Elam in order 
to establish good relations. You used up my silos and stores, but did not 
return my favour. And now you depart for Ekallatum! He [who] re- 
moves my treasure, should not ask for its addition!" [This] is what he 
[repeatedly shouted] in the assembly of the [whole] land, but [nobody] 
spoke to him. 

This scene takes place in Babylon, where Isme-Dagan, king of Ekalla- 
tum (a city in Assyria), who is gravely ill, stays as protege of King 
Hammurabi. Isme-Dagan sent goods and treasures from Marduk' s 
temple in Babylon as a goodwill gift to the ruler of Elam. Marduk, by 
mouth of his dpilum furiously announced that Isme-Dagan would pay 
dearly for this. The oracle addresses Isme-Dagan, not Hammurabi. 
This is remarkable, as it is inconceivable that Isme-Dagan could dis- 
pose of the possessions of the Marduk temple without Hammurabi's 
consent. Implicitly, the oracle criticises the politics of Hammurabi. 127 
The furious tone of the oracle betrays a temple community that stood 
helpless against the decision of Hammurabi to use temple possessions 
for the sake of Isme-Dagan. 128 In this case, the temple interest, repre- 



125 In the oracle 1.4 three different deities present themselves, reminding Esarhad- 
don of what they did for his benefit, and submitting their demand. Bel (Marduk): 'pay 
attention to me' (ii 29'), Istar of Arbela and Nabu: 'praise me' (ii 33'; 39'). The de- 
mand 'praise me' also occurs in the oracle from Istar of Arbela, 1.10 (vi 18). 

126 Not discussed by Nissinen 2003d. For the text, see Nissinen 2003a: 73-74. 

127 Charpin 2002: 27. 

128 See Heimpel 2003: 64, for the historical reconstruction. Isme-Dagan of Ekalla- 
tum, gravely ill, went to Hammurabi of Babylon for help. He left his throne to Mut- 
Askur, his son. Atamrum, king of Allahad, assisted by a party of Ekallateans, put a 
certain Hammutar on the throne as his puppet-king. Atamrum himself was however a 
vassal of Elam. So, Isme-Dagan sent a precious gift to Elam, to obtain an Elamite or- 
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sented by the prophet, was far removed from the royal interest, and it 
may well be that the 'assembly of the whole land' rather sympathised 
with the king and his protege, Isme-Dagan. This, it seems, is indicated 
by the final sentence: 'this he shouted repeatedly, but nobody spoke to 
him'. The reported oracle shows something else too. The representa- 
tives of the Marduk temple must have been just as angry with their 
own king, Hammurabi. The apilum avoids however addressing the di- 
vine criticism directly against Hammurabi, but instead focuses on his 
client, Isme-Dagan. 

In one case (ARM 26/1 206) a prophet announced the occurrence 
of a specific disaster: 

To [my lord] speak! [Your] servant [Yaqqim-Addu] (says), 
'A muhhum [of Dagan] came to me and [spoke to me] as follows: He 
(said), "S[urely, what] shall I eat that belongs to Z[imri-Lim]? [Give 
me] one lamb and I shall eat." 

[I gave] him one lamb, and he ate it alive in front of the city gate. And I 
assembled the elders in front of the city gate of Saggaratum, and he 
spoke as follows: He (said), "A devouring will occur. Give orders to the 
cities to return the taboo (i.e. sacred things). They must expel from the 
city anyone who committed an act of violence. And for the well-being 
of your lord, Zimri-Lim, you will clothe me in a garment." 
This he said to me, and for the well-being of [my] lord I clothed [him] 
in a garment. Herewith [I sent] you the directive/oracle (tertian) he told 
me, [and] I have written to [my lord]. And he did not mention his direc- 
tive/oracle to me in private. He gave his directive/oracle before the as- 
sembled elders." 29 

The muhhum, as reported in this letter, announced a disaster and un- 
derscored it with a symbolic act. There is a word-play between his eat- 
ing (akalu) of the lamb and the 'devouring' (ukultu) that will take 
place. A disaster is announced, but with the purpose of averting it; if 
the right action is undertaken, it will not happen. A god is angry, a de- 
vouring (an epidemic) may occur, but if the god is appeased, nothing 
bad will happen. 

This final example shows that the categories Heilsprophetie and 
Unheilsprophetie are inadequate. Prophets could announce a specific 



der to Atamrum to remove Hammutar from the throne of Ekallatum. Since he stayed 
in Babylon, Isme-Dagan had to request Hammurabi to provide him with the treasures 
he needed. Hammarubi decided to take them from the temple of Marduk. 

129 ARM 26/1 206; Nissinen 2003a: 38; cf. Heimpel 2003: 256; Roberts 2002b: 
228-231. 
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disaster, but with the purpose of averting it. 130 By announcing a disas- 
ter, a prophet did not stand in opposition to the establishment, but 
served the interest of king and state. He revealed otherwise hidden 
knowledge concerning a threat to the general well-being. If the pre- 
dicted outcome was successfully averted, this did not make such a 
prophecy false. Rather, a prophet protecting society by revealing a 
threatening disaster was only doing his job. 131 

Encouragement of the king takes a prominent position in ancient 
Near Eastern prophecy, especially in the Assyrian prophecies. How- 
ever, declarations of support are sometimes accompanied by divine 
claims. Furthermore, both in Mari and in Assyria we see, that if such 
claims were not granted or if a king had otherwise not fulfilled his du- 
ties, the gods, through their prophets, could reproach him. More dras- 
tically, the prophecy of encouragement could be turned upside down. 
Whereas normally the gods encouraged the king and announced the 
annihilation of his enemies, the announcements of annihilation could 
also be directed against the king as part of a declaration of divine sup- 
port to his adversary. An example of such a prophecy is reported in a 
letter by Nabu-rehtu-usur, concerning Esarhaddon's presumed adver- 
sary Sasi. 132 Although kings forbade this kind of prophecy, it was nev- 
ertheless possible. 133 The same prophetic voice that encouraged and 
legitimised the king, could also formulate demands on him, or even 
choose the side of his adversaries. The fact that prophets functioned 
within the existing order did not mean that they always agreed with 



130 Similarly, negative apodoses to omens are formulated as if a disaster is going 
to happen, but likewise with the purpose of averting it, by performing the appropriate 
apotropaic ritual. For these namburbi-rituak, see Maul 1994. 

131 Tiemeyer (2005) surveys prophetic foreknowledge serving as guidelines for 
rulers in the ancient world in their decision-making and relates this to Mesopotamian 
divination. She shows that prophecy and other forms of divination must be understood 
in the light of the Near Eastern belief that the future was predictable and that the pre- 
dicted future was alterable. Prophecy was used by political decision-makers, and 
when a disastrous course of events was revealed, by prophecy or other means, people 
sought to change the decisions of the gods, through rituals, magic, and supplication. 

132 SAA 16 59 r. 4-5; see chapter 4.2.5. 

133 Nissinen 2003d: 24-25, pointing to the ade-text SAA 2 6:108-122. 
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the king and his politics. 134 The interest of the cosmic and social- 
political order could transcend the interests of an individual king. 135 

Prophets in the ancient Near East did more than speaking pleasant 
words to those who paid and fed them. A recent study counts the 
prophets among the Vertreter des Herrschaftswissens." 6 This 
qualification means that the prophets were part of a broader system of 
divination, and that their access to the will of the gods enabled the 
king in his assertion of power. 137 Prophets were part of the system, 
which means that they spoke and acted for the benefit of social and 
cosmic stability. 138 At the same time, however, within this order, the 
prophets stood at a certain distance from the king. They were also 
used by gods to serve the particular interest of the cults and they func- 
tioned as the mouthpiece of the gods for reproaching kings failing to 
fulfil their duties. The prophets served the state interest but not neces- 
sarily the king's particular interests. This implies that the categories of 
Heilsprophetie and Unheilsprophetie are better abandoned from de- 
scriptions of prophecy in the ancient Near East. 

5.1.5 The Prophets among the Diviners 

Prophecy as a Form of Divination 

Prophecy was a branch of divination among others. 135 The various 
kinds of ancient Near Eastern divination are commonly divided into 
two categories: 1) inductive, technical divination, represented mainly 
by astrologers, haruspices and exorcists, and 2) non-inductive, non- 
technical, intuitive divination, represented by prophets, dreamers and 
visionaries. 140 It may however be questioned whether this distinction is 
entirely adequate. As was the case with the so-called technical forms 
of divination, prophetic oracles could also be delivered both spontane- 



134 So also Charpin 2002: 28: 'aussi bien a Babylone qu'a Mari, les propheties 
etaient toujours favorables au roi local, mais pas necessairement a sa politique du 
moment'. See for some examples from Mari, Charpin 1992: 22-25; Roberts 1997a. 

135 Cf. the Old Babylonian oracle of Adad, lord of Kallassu: T, the lord of the 
throne, territory and city, can take away what I have given!' (1. 21-23; translation 
from: Nissinen 2003a: 19). 

136 See Pongratz-Leisten 1999; Nissinen 2003d: 29-31. 

137 Nissinen 2003d: 30. 

138 Nissinen (2003d: 30) points out that no ancient Near Eastern prophet rejected 
the institution of kingship or announced the collapse of the society or state he was part 
of. 

139 E.g. Van der Toorn 1987: 67; Nissinen 2004: 21-22. 

140 See Rochberg 2004: 47-48; Nissinen 2004: 21-22; Bottero 2001: 125-126. 



314 CHAPTER FIVE 

ously and on request. 141 The various forms of divination were to a great 
extent complementary to each other and were practiced side by side. 142 
Furthermore, Van der Toorn mentions various examples of 'technical 
oracles' and 'prophetic oracles' that are hardly distinguishable from 
each other with regard to their formulation, 143 and points out that the 
texts often do not explain through what particular form of divination a 
certain oracle was obtained. He concludes that some cooperation be- 
tween various forms of divination, or even a transfer of divinatory 
roles, should not surprise us, since people in the ancient Near East 
were generally more interested in the message than in the mode of its 
transmission. 144 The outcome was more important than the means. 

Although prophets had a role of their own, the purpose of prophecy 
corresponded at least to an important extent with the purpose of divi- 
nation in general. All branches of divination shared a common ideo- 
logical basis and were grounded in the belief that the gods 
communicated with humans and that the decisions of the heavenly 
world affected earthly circumstances. In first millennium Assyria, the 
role of divination in state politics was particularly important. 145 Divina- 
tion served as a help for decision-making, as assurance, and as predic- 
tion. Prophetic oracles were used by political decision-makers, as 
were the results of extispicy and astrology. The references to pro- 
phetic oracles in the inscriptions of Esarhaddon and Ashurbanipal 
show that prophecy occupied an established role among other forms of 
divination. 146 

Prophecy and Dreams 

Prophecy probably was most closely related to divination through 

dreams. 147 As a counterpart to raggimu, the designation for a person 



141 See SAA 9 1 v 14; Durand 1982; 1997: 125. 

142 Van der Toorn 1987: 70-71. 

143 Van der Toorn 1987: 68-70. 

144 Van der Toorn 1987: 71. Cf. also Charpin 2002: 11: 'la prophetie n'a pas un 
statut particulier', since prophetic oracles were treated like the "evenements fortuits", 
such as eclipses and meteorological phenomena: the gods were believed to send their 
messages through multiple forms. 

145 Cancik-Kirschbaum 2003: 43-44. 

146 So Nissinen 2000a: 266. With regard to Old Babylonian Mari, Fleming (2004: 
46) suggests that 'prophets were not of the highest social rank, but they were inte- 
grated into the core institutions of the Mari kingdom'. 

147 Van der Toorn 1987: 71-73; Grabbe 1995: 145-148. Butler (1998: 15) distin- 
guishes between three kinds of prognostic dreams in Akkadian sources: 1) Message- 
dreams containing a clear statement that requires no interpretation. The main charac- 
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able to receive message-dreams was sabru. In a lexical list raggimu 
and sabru are equated. 148 A sabru is mentioned in Ashurbanipal's 
Prisms as the recipient of a dream reinforcing a preceding (prophetic) 
oracle. 149 Elsewhere, sabru occurs in connection with mahhu and 
zabbu (ecstatic). 150 The sabru is perhaps best understood as a 'vision- 
ary'. 151 Both in dreams and in prophecy, a human being functioned as a 
medium of the divine message. Although there is a terminological dis- 
tinction between orally mediated divine words (amatum, dabdbu, 
dibbu, etc), 152 and dreams (suttu),'" it is not always clear, when quoted 
in a royal inscription, whether a certain report is an oracular message 
or a dream message. 

It has been suggested that dreams were less strictly connected with 
'specialists' than prophecies, since non-specialists could apparently 
receive message-dreams as well. 154 The dream that set the stage for the 
narration of the war against Samas-sum-ukin was received by 'a man' 
(isten etlu). 155 In addition, Ashurbanipal's Prisms mention a message- 
dream received by the Lydian king, Gyges, 156 and one received by the 
whole Assyrian army. 157 Although the reliability of these dream- 



teristic of a message-dream is that a (divine) figure gives an unequivocal message to 
the dreamer. 2) Symbolic-message dreams which have to be decoded (mainly re- 
corded in Mesopotamian epics). 3) Dream omens which are interpreted from Dream 
Books. It is the direct-message dreams that closely resemble prophetic oracles. 

148 MSL 12 6.2, 1. 134; see Nissinen 2003a: 187-188. According to Henshaw 
(1994: 140-143), dreamers and dream-interpreters were related to temples. 

149 B v 50 // C vi 50 and K 2652:25; BIWA: 100, 102. 

150 In various city omen texts, sabru occurs in association with mahhu and various 
other cultic figures (CT 38 4:87-88, see Parpola 1997: CHI, note 222; Nissinen 2003a: 
189-191). In LKA 29d ii 2, sabru occurs in juxtaposition with zabbu: 'Let the zabbu 
speak to you, let the sabru repeat it to you' . This phrase may suggest that the sabru 
sometimes repeated or clarified ecstatic utterances. 

151 The term sabru 'dreamer' is to be distinguished from sabru 'administrator'. 
The suggestion that sabru., 'dreamer', derives from baru S 'to reveal (in a dream)' 
(Nissinen 1998: 56) is questioned by Weippert 2002: 32-33, note 130. 

152 Cf. also Cancik-Kirschbaum 2003: 48; Charpin 2002: 8, notes 8-11. 

153 Cancik-Kirschbaum 2003: 48. 

154 E.g. Parpola 1997: XLVII. For the practice of incubation in Mesopotamia, see 
Zgoll 2002. 

155 A iii 118 (BIWA: 40-41). The earlier reading by Streck (1916 II: 32), isten 
sabru, is to be rejected (contra Nissinen 1998: 55). The designation isten etlu is fre- 
quently attested in the context of dreams, but usually as the designation of the figure 
appearing in a dream; see Kvanvig 1988: 414-422. 

156 A ii 95-110, B ii 93-iii 4, Civ 1-14, F ii 10-20; BIWA: 30-31. 

157 A v 95-103; BIWA: 50. 
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accounts should be doubted, 158 they may reflect the phenomenon of 
people claiming to have received divine message-dreams concerning 
state matters. 159 

Prophets and Scholars 

Although the boundaries between the various forms of divination were 
not always sharply perceived, a distinctive feature was that some 
forms of divination were more learned than others. It is possible that 
prophets received some sort of training, 160 but this must have been very 
different from the intensive scribal education in the ancient lore. 161 In 
the Assyrian period, five 'expert disciplines' can be distinguished, that 
of tupsarru 'scribe, celestial diviner', 162 barii 'haruspex', asipu 'exor- 
cist', asu 'physician', and kalu 'lamentation chanter'. 163 Experts in one 
or more of these five disciplines are designated as ummdnu 'scholar'. 164 
The scholars learned their expertise at scribal schools, located at the 
main temples of the major cities of Assyria and Babylonia. 165 

Whereas most scholars, as religious specialists, were affiliated with 
temples, 166 we know most about the top-ranking scholars obtaining a 
position at the royal court, in the first half of the seventh century. The 
Sargonid kings employed Assyrian and Babylonian scholars for their 
own protection, and by extension for the protection of the state. 167 It 
was held that the gods constantly sent messages pertaining to all as- 
pects of the king's behaviour. These scholars were engaged in report- 
ing omens to the king, performing rituals, chants, extispicy, applying 
medicines, and assisted the king in the face of the supernatural with 
their respective technologies. Scholars who were summoned to the 
king's entourage were specifically employed to this end and repre- 



158 See Butler 1998: 17. 

159 As is also the case in the letters SAA 10 361 and 365. 

160 Cryer 1991: 83. 

161 Nissinen 2000b: 109. 

162 The complete title was tupsarru enuma Anu Ellil, 'celestial diviner' . 

163 Brown 2000: 33; cf. SAA 7 1, where these five disciplines are mentioned, fol- 
lowed by various designations of foreign experts in divination. See Parpola 1993: 
XIII-XXVII; Starr 1990: XXX-XXXV. 

164 See Parpola 1993: XIII-XXVII. According to Brown (2000: 34-36), in the As- 
syrian period no strong hierarchy consisted between the five disciplines, each being of 
approximately equal worth. 

165 Brown 2000: 41-42; Van der Toorn 2007: 54-67. For an introduction to schol- 
arly divination, Rochberg 2004: 44-65 and 210-224. 

166 Van der Toorn 2007: 59. 

167 Rochberg 2004: 77; Brown 2000: 36-42. 
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sented the main experts in the various disciplines. The duty of these 
scholars in direct royal employment, described as "keeping the watch 
of the king" and as "standing before the king", was probably more 
prestigious than temple employment. 168 The status and power of schol- 
ars at the royal court was considerable, 169 but entirely dependent on 
royal favour. Even the highest scholar had no easy access to the king, 
but had to write to him. 1 ™ Their complete dependence on the favour of 
the king, 171 led to intense competition and rivalry among the scholars 
in the king's entourage. 172 

In the Assyrian period scholarly forms of divination reached a high 
scientific standard. The scholars had profound knowledge of the tradi- 
tional literature of their respective fields and a high level of literacy. 173 
From various allusions it appears that the scholars in royal service 
were seen as the successors of the mythical antediluvian sages, the ap- 
kallu.™ Just as these legendary sages were believed to have served and 
guided the ancient kings, and imparted all wisdom to the Mesopota- 
mians, so the scholars served and guided Esarhaddon and Ashurbani- 
pal, and imparted the very same wisdom to the king. 175 

Thus, whereas prophets, as far as we can tell, are to be located in a 
temple environment, scholars, at least during the reigns of Esarhaddon 
and Ashurbanipal, often were directly employed by the royal court. 176 
In contrast to the five scholarly disciplines, prophecy did not emanate 
from guilds of scientifically trained diviners, but concerned, as it 
seems, mainly temple functionaries who were believed to have the 



168 Brown (2000: 41) notes that scholars that were part of the royal entourage 
could also be associated with temples, either as part of the temple personnel or as 
royal agents. 

169 On the relation between the king and his scholars, see Pongratz-Leisten 1999: 
293-319. 

170 Brown 2000: 44-45. 

171 Brown (2000: 49-50) criticises Parpola's view of an 'inner circle' of the top- 
ranking scholars and an 'outer circle' of scholars still important but not residing in 
Nineveh (1993: XXV-XXVI). Brown prefers the concept of the king's entourage, 
consisting of all scholars in royal employment. Entrance to this circle depended on 
one's level of education and descent. 

172 Brown 2000: 46-47. 

173 Nissinen 2000b: 108. 

174 Nissinen 2000b: 109; Rochberg 2004: 181-185. 

175 Brown 2000: 46; Parpola 1993: XVII-XIX. 

176 The situation in Old Babylonian Mari was rather similar: whereas the pro- 
phetic figures belonged to the temple personnel, the baru (haruspices) were employed 
by the king; see Sasson 1998: 116-118; Charpin 2002: 8, 22. Fleming (2004: 56) 
qualifies the fean/m-diviners as 'royal officials with career opportunities almost with- 
out limit' . 
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ability to speak with the voice of the deity. 177 Practising this form of 
divination probably did not include a profound literary training. In the 
later part of the Assyrian period, many top rank scholars were in the 
direct employment of the king; there is no evidence of prophets taking 
a similar position. Finally, the scholars are exclusively male, and often 
stem from specific families; among the prophets, women take a 
prominent position, and nothing is known about 'families of prophets' 
in the Assyrian period. 

Status of the Prophets 

Prophets differed from scholars with regard to social standing and po- 
litical position and often with regard to gender. Prophets it seems were 
not directly employed by the king, and did not belong to the entourage 
of the king. Although their oracles could influence the political deci- 
sion-making, and in general were taken seriously by the king, 178 the 
prophets were not in a position to advise the king in political mat- 
ters. 179 However, at times, in particular at critical moments, the proph- 
ets functioned as an important alternative, when their oracles became 
ground or help for political decision-making. The prophetic function 
of proclaiming divine legitimation of a throne pretender was not under 
full royal control and prophetic oracles could include critical elements. 
The prophetic authority, usually employed for the king's benefit, 
could also be used against him. 180 



5.2 Isaiah among the Prophets in Judah and Israel 

A fundamental problem for a survey of prophecy in Judah and Israel is 
the nature of the sources. The books of the Old Testament do not 
merely describe prophetic activity, but rather present views on proph- 
ecy, interpretation of prophetic activity, and reflection on prophecy. 
The gap between literary sources and historical reality cannot be eas- 
ily bridged. Yet, a description of prophecy as a socio-historical phe- 



177 Cf. also Weippert 2003: 286-287. 

178 It has been suggested that the Assyrian prophets enjoyed a (somewhat) higher 
status than the prophets in Old Babylonian Mari (Nissinen 2000b: 103; Huffmon 
2000: 62). In my opinion, the arguments presented so far are inconclusive; a broader 
study is needed to come to any firm conclusion on this point. 

179 Nissinen 2000b: 108. 

180 Cf. Cancik-Kirschbaum 2003: 52, note 98. 
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nomenon in Judah and Israel is impossible without the use of the Old 
Testament. The problem is how to use the Old Testament material for 
a description of Israelite prophecy in a plausible and valid way. In or- 
der to solve this, two scholarly enterprises must be distinguished: the 
analysis of the portrayals of the prophets in the books of the Old Tes- 
tament on the one hand, and the reconstruction of prophecy as a socio- 
historical phenomenon in Judah and Israel on the other. 181 After a sec- 
tion on terms and concepts, 5.2.2 deals with prophets in the Old Tes- 
tament, and 5.2.3 with prophets in Judah and Israel. Finally, 5.2.4 
discusses the prophetic function of Isaiah. 

5.2.1 Terms and Concepts 

In the Old Testament we find the following designations for figures 
that may be considered prophets: nabi', hozeh, ro'eh, 'is ha'elohim, 
and qosem. K1 The term nabi' is the most frequently attested by far. A 
recent suggestion to interpret nabi' as an active form, meaning 'the 
one who invokes (the gods)', 183 has been critically reviewed by 
Huehnergard, 184 who argued in favour of the earlier understanding of 
nabi' as a passive, meaning 'the called one'. 185 The terms hozeh, from 
nm 'to see', and ro'eh, from nxn 'to see', are usually translated as 
'seer'. The term 'is ha'elohim means 'man of God'. Finally, qosem, 
from nop, 'to divine, predict, decide', denotes a certain type of diviner, 
but it is difficult to be more precise. In the Old Testament the lexical 



181 Cf. Nissinen's proposal (2004: 31) to distinguish between 'ancient Hebrew 
prophecy' on the one hand and 'biblical prophecy' on the other. In earlier contribu- 
tions to the study of Israelite prophecy such a distinction has not often been ade- 
quately made; see Collins 1993: 13-14. 

182 These five terms are discussed by Gon9alves (2001: 144-171, for a comprehen- 
sive overview of the terms in the Old Testament). My analysis is restricted to these 
terms, although they cannot be completely distinguished from, e.g. holem 'dreamer', 
and some of those listed in Deut 18:10-11. 

183 So Fleming 1993a; 1993b, based on evidence from Mari and Emar. In texts 
from Mari and Emar, the word nabiim is attested, indicating a group of religious per- 
sonnel. Fleming interprets it as 'those who invoke the gods in prayer, blessing, or di- 
vinatory /oracular inquiry', and suggests a similar active etymology for the Hebrew 
nabi': the Israelite prophets in origin invoked the name of Yahweh for power and 
guidance (1993b: 221-224). Fenton (1997: 33-36) argues similarly: nabi' is 'speaker'. 

184 Huehnergard 1999: 88-93. Huehnergard points out that the attestations of 
nabum in Mari and Emar may equally represent passive forms ('those who are 
called'). Fleming (2004: 61-64) replies to Huehnergard's objections, again in favour 
of an active understanding of nabi'. 

185 Miiller 1984: 140-141. 
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groups of X33, nrn, hxt and nop are regularly used interchangeably and 
in connection with each other. 186 

From a certain stage onwards, the terms nabi', hozeh, and ro'eh 
were used as synonyms. The various terms are used without much dis- 
tinction, in 2 Kgs 17:13 nabi' and hozeh™ in Isa 29:10 nabi' and 
hozeh™ and in 30:10 hozeh and ro'eh.™ Furthermore, at a certain 
stage nabi' became the standard designation for prophetic figures, 190 as 
is confirmed by the definition of 1 Sam 9:9b, 'for the one who is now 
called a prophet (nabi') was formerly called a seer (ro'eh)' . m The title 
hozeh is found mostly in Chronicles, where the hozim are presented 
among the temple musicians." 2 The Chronicler does not carefully dis- 
tinguish between 'seers' and 'prophets', neither between nabi' and 
hozeh, nor between hozeh and ro'eh. m Outside Chronicles, hozeh is 
always used in connection with other terms for 'prophet': nabi' (2 
Sam 24:11; 2 Kgs 17:13; Isa 29:10; Amos 7:12-14), ro'eh (Isa 30:10), 
and qosem (Mic 3:7). The terms ro'im, hozim, and nabi', although 
originally perhaps not complete equivalents, often function as syno- 
nyms in the Old Testament. 194 

The term 'is ha'elohim 'man of God' is a somewhat different case. 
It is used exclusively for individual males, and always positively. 195 
The designation 'is ha'elohim occurs in a range of relatively late in- 
stances, 196 but also in traditions that may be of an earlier origin, which 
present the 'is ha'elohim as gifted with supernatural knowledge and 



186 Goncalves 2001: 144-145. 

187 2 Kgs 17:13 is a late addition, from a nomistic editor (cf. 2 Chron 24:19; Neh 
9:26, 29-30, 34). 

188 In Isa 29: 10 nabi' and hozeh appear as glosses. 

189 Cf. Fenton 1997: 30. In Isa 30:9-11, the people are depicted as disobedient to 
Yahweh. They reject his word and they order the prophets not to prophesy 'what is 
right', but delusion and deception. 

190 Stokl 2004: 30; Johnson 1962: 9. 

191 See Fenton 1997: 23-42. 

192 According to Schniedewind (1995: 187), the Chronicler portrays the heads of 
the Levitical clans as hozim, because of their role as temple musicians and singers. 

193 Stokl 2004: 26-29. In 2 Sam 24:11, Gad is described as 'the nabi' Gad, 
David's hozeh' , but he is referred to as hozeh in 1 Chron 21:9; 29:29; 2 Chron 29:25. 
Jehu is referred to as nabi' in 1 Kgs 16:7, but as hozeh in 2 Chron 19:2. In 2 Chron 
33:18, the 'seers' replace the 'prophets' of 2 Kgs 21:10. Cf. Fenton 1997: 30, for the 
Chronicler's use of ro'eh as based on 1 Sam 9. 

194 See also Waschke 2004: 63. 

195 Goncalves 2001: 158-159. 

196 E.g. Moses (in Deut 33:1; Josh 14:6; Ezra 3:2; 1 Chron 23:14; 2 Chron 30:16); 
David (Neh 12:24, 36; 2 Chron 8:14). 
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power. 1 '" In the stories concerning Elijah and Elisha the title 'is 
ha'elohim occurs mostly where Elijah or Elisha acts in supernaturally 
powerful ways." 8 In the biblical traditions 'man of God' is often syn- 
onymous with 'prophet'. 159 It may be that 'is ha'elohim is a general, 
honorific title reflecting the powers attributed to (prophetic) figures 
rather than denoting a specific type of prophet. 200 

The term qosem mostly appears in passages criticising the (reli- 
gious) establishment. The qosemim are mentioned together with other 
(religious) functionaries, such as the hozim, or as representatives of 
the religious establishment. 201 In Deut 18:10 and 14 the qosem is men- 
tioned among religious practitioners that are not allowed to exist in Is- 
rael. Despite the claim of Deut 18 that the qosemim were originally 
foreign to Israel, it seems rather clear that the qosemim were part of 
the religious establishment in Judah and Israel. 202 They are usually re- 
lated to prophetic figures, but precisely what kind of divination they 
practised is difficult to ascertain. 

The terms nabi', hozeh and ro'eh may originally have denoted dif- 
ferent prophetic figures, but the differences cannot be recovered. The 
term nabi ' is most frequently used, not only in late contexts but also in 
relatively early traditions concerning the prophets, such as the pro- 
phetic groups described in 1 Sam 10 and 19, and the prophet Nathan, 
who is closely connected to the fortunes of the Davidic dynasty (2 
Sam 7, 12; 1 Kgs l). 203 In the texts, the hozeh denotes a prophetic 
figure, associated with the nabi', which also forms part of religious es- 
tablishment. 204 The ro'eh, furthermore, denotes a prophetic figure as- 



197 Petersen (1981: 43-50) describes the 'is ha'elohim as leader of the 'sons of the 
prophets', a peripheral prophetic cult. However, only in the case of Elisha is a connec- 
tion between the title 'is ha'elohim and the prophetic group apparent (2 Kgs 4:38-40; 
5:22; 6:1-6). 

198 Petersen 1981:42. 

199 Wilson 1980: 140. See 1 Kgs 13:18; 2 Kgs 5:8; Elisha in 2 Kgs 4:40; 5:13-14; 
6:12, 15. Cf. Fenton 1997: 30, suggesting that 'is ha'elohim is 'a general term and of- 
ten interchangeable with nabi'.' 

200 For this position, cf. Schniedewind 1995: 47-49. 

201 Isa 3:2; 44:25; Jer 27:9 (referring to Judah's neighbours); Jer 29:8; Ezek 13:9, 
22:28, Mic 3:7; Zech 10:2. Forms of nop or derivatives often occur in combination 
with forms or derivatives of nm or N^J /X23; see Goncalves 2001: 165-166. 

202 Cryer 1994: 256-257. 

203 Stokl (2004: 18) suggests that since Nathan is consistently designated nabi' in 
Samuel, Kings and Chronicles, this is likely to go back to a relatively early tradition. 

204 Apart from 2 Kgs 17:13 and Isa 29:10, the terms nabi' and hozeh are used in 
combination in 2 Sam 24:11, where Gad is designated as 'the prophet, David's seer'. 
In Amos 7:12, Amaziah addresses Amos as hozeh to which Amos replies in 7:14 T 
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sociated with hozeh and nabi '. Apart from Chronicles, ro'eh occurs in 
Isa 30:10, as synonym of hozeh, 205 and in 1 Sam 9. In 1 Sam 9, two 
narrative strands have been combined: one concerning a locally based 
clairvoyant, 'is ha'elohim (9:6-8) and the other concerning a ro'eh, an 
itinerant seer who comes to officiate at the sacrifice. 206 

Attempts to uncover different origins of the terms have not been 
convincing, in my view. It has been suggested that the term nabi' was 
originally connected with Northern traditions and was imported into 
Judah in the seventh century where it was used almost interchangeably 
for the typically southern term hozeh. 101 However, the term nabi' is 
well-rooted in Judaean tradition, appearing in Isa 8:3 (nebi'd, com- 
monly dated to the eighth century), the earliest part of the Hezekiah 
legends concerning 701 (2 Kgs 19:2), 208 the Nathan-David traditions, 209 
and the Lachish ostraca. Furthermore, hozeh can hardly be regarded as 
the Judaean term for 'prophet' before nabi ' came in use. Only Gad is 
mentioned a hozeh, 1 ™ and Amos in Amos 7:12 (see 5.2.2 below). Be- 
sides, the term is used in connection with Balaam, and in the Zakkur 
Stele, 211 which makes it even less typically Judaean. It is hardly possi- 
ble to make plausible distinctions between nabi', hozeh, and ro'eh.™ 
A basic similarity between these figures is however discernable: all 
prophetic figures functioned as intermediaries between the human and 
the divine world. 213 Not only is it impossible to strictly separate be- 
tween various prophetic figures, but also the prophetic figures cannot 
be completely distinguished from other cultic functionaries. One has 
to reckon with a considerable overlap, between the various prophetic 
figures discussed here, and also between prophetic figures and other 
practitioners of divination. 



am no nabi', nor a ben nabi'.' The logic of the dialogue implies that the terms at least 
to some extent are parallel (for Amos 7:10-17, see 5.2.2 below). 

205 SoGoncalves2001: 170. 

206 Fenton 1997: 27-30. 

207 So Petersen 1981: 53-69, 70, 99, followed by Stokl 2004: 24. 

208 I.e. the so-called Bl -story, dating from the seventh century; see chapter 6.1.2. 

209 See note 203 above. 

210 According to Goncalves (2001: 169), the earliest title of Gad was nabi' (1 Sam 
22:5), and the designation 'David's seer' was probably added under influence from 
Chronicles. 

211 Num 24:4, 16; Deir 'Alia plaster texts, combination 1 1. 1; Zakkur Stele 1. 12. 

212 Cf. Grabbe 1995: 117. 

213 Grabbe 1995: 82; Johnson 1962: 30. 
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5.2.2 Prophets in the Old Testament 

Most traditions concerning prophets in the Old Testament are not de- 
scriptions of how prophecy actually was, but a reflection of prophecy 
based on later perceptions. Images of the prophets in the Old Testa- 
ment, although not complete imagination, should not be taken as de- 
scriptions of prophecy in Judah and Israel. 

In the Old Testament we find two very different images of 'the 
prophets' (hannebT'im). According to the first image, the prophets are 
servants of Yahweh; they urged the people to amend their ways, an- 
nounced Yahweh's punishment over Judah and Israel, and functioned 
as mediators of the law. According to the second image, the prophets 
are liars, who with their false messages of peace deceived the people 
and caused the punishment of Judah and Jerusalem. 214 This contrast is 
not between two different types of prophets but two different charac- 
terisations of the prophets. As I will argue in this section, these char- 
acterisations of the prophets are ideological constructs retrojected onto 
Israel's and Judah' s past. Neither image of 'the prophets' was a com- 
plete invention; both derive from real prophetic activity. Behind the 
image of the prophets as false and deceptive smooth talkers, one can 
see the prophetic function of encouraging king and people in a threat- 
ening situation. The image of the false prophets is a caricature of the 
prophetic function of guarding the safety and well-being of king and 
people. Behind the image of the prophets as Yahweh's servants warn- 
ing the people, one discerns the prophetic function to remind the ad- 
dressee of his duties and criticising behaviour that poses a threat to the 
well-being of the state. This image of the prophets equally is a carica- 
ture. 

In this section, the origin of the two images of the prophets will be 
explained. First I discuss the biblical traditions in which individuals 
are portrayed as delivering prophecies of judgement but nevertheless 
not as prophets. The logic behind these traditions is, in my view, that 
at a certain stage the political and religious establishment was depicted 
as evil and corrupt, and the prophets were conceived as part of the es- 
tablishment. Therefore, true bearers of the word of Yahweh were de- 
liberately not called prophets. This view of the prophets as part of a 
wicked and corrupt establishment, furthermore, led to the image of the 
prophets as being false and deceptive. Finally, at a later stage, the true 



Both images of the prophets are worked out below. 
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bearers of the word of Yahweh, began to be designated again as 
prophets. 

Individual against Establishment 

In the prophetic books we find individuals portrayed as delivering 
prophecies of judgement against a hostile establishment. In various 
cases these figures are deliberately not called prophets, in order to dis- 
tinguish them from the prophets that were part of the religious estab- 
lishment. Yet, these figures were commissioned by Yahweh to 
prophesy. The examples stem from the books of Amos, Jeremiah, Mi- 
cah, Zephaniah, and Ezekiel. 

The first example is found in Amos 7:10-17, the story of the con- 
frontation between Amos and Amaziah the priest. Amos is accused of 
conspiracy against the state, because he said: 'Jeroboam shall die by 
the sword, and Israel will go into exile.' Because of this the priest 
Amaziah expels him from the land: 'seer (hozeh), go, be off to the 
land of Judah, earn your bread there, and prophesy there; but never 
again prophesy at Bethel, for it is the king's sanctuary, and it is a tem- 
ple of the kingdom' (7:12-13). 215 To this, Amos gives his famous re- 
ply: T am no prophet (nabi'), nor a prophet's son (ben nabi'); but I am 
a herdsman, and a dresser of sycamore trees, Yahweh took me from 
following the flock, and said to me, Go, prophesy (nb' ni.) to my peo- 
ple Israel.' 

It has been often argued that Amos rejected the title nabi' and ben 
nabi', but that he might have accepted another title for himself, like 
hozeh, which he does not reject explicitly, or rd'eh. 216 This however 
misses the point of the story, which is that Amos is a farmer, commis- 
sioned by Yahweh to prophesy. 217 He is not a prophet, the story wants 



215 The words of Amaziah (7:12) are often translated as advice to the prophet: 'O 
seer, go, flee away to the land of Judah'. However, the phrase berah leka should be 
translated as 'be off, 'make yourself scarce'. Amos is expelled, with exactly the same 
words as with which Balak chases off Balaam in Num 24:11, 'Now be off to your 
home!' (cf. Dijkstra 2001: 126). After Balaam has failed to do the job Balak hired him 
for — i.e. to curse the people of Israel — Balak chases him off and denies him any re- 
ward for his services (Num 24:11). The cases of Balaam and Amos are similar: 1) 
Both are supposedly taken into royal service to perform a prophetic role. 2) Both do 
the opposite of what they were supposed to do. 3) Both are chased off, expelled by 
official order. 4) Both are denied any reward or payment. Perhaps hozeh in Amos 7:12 
is inspired by Num 24:4, 16, where Balaam's activity is described with run. 

216 Zobel 1985: 293-298. 

217 Amos' commission, 'Yahweh took me from following the flock', resembles 
David's commissioning as ruler in 2 Sam 7:8 (see Dijkstra 2001: 126-127). This may 
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us to believe. For if he had been a prophet, he would have been part of 
the corrupt establishment, which was to collapse because of its wick- 
edness, which Amos, being an outsider, had already announced. 218 The 
words of Amaziah make, indirectly, clear what prophets in reality 
were supposed to do. Prophets were often connected with the sanctu- 
ary, shared in the royal supplies of the temple, proclaimed the well- 
being of the king, thereby encouraging the people, and were public 
figures of importance. Amos does not deny that this is the function of 
a prophet, but denies he is a prophet. Not being a prophet, Amos is 
commissioned by Yahweh to prophesy, in opposition to the hostile 
and godless establishment. 

A second example is found in Jeremiah 26. In this story, three indi- 
viduals are presented: Jeremiah (especially in 26:12), Micah (26:18) 
and Uriah (26:20), who are commissioned by Yahweh to prophesy 
(nb' ni.) but who are nevertheless not called prophets. They are posi- 
tioned in contrast to a hostile and godless establishment, of which the 
prophets as officials are part. 219 In the Septuagint version of Jeremiah, 
representing grosso modo an earlier edition of the book than the 
longer Masoretic version, 220 the designation 'prophet' (TTpocbr)TT|i;) for 
Jeremiah is used very restrictively. 221 In particular when Jeremiah is 



underscore that Amos is presented as being commissioned by Yahweh, but not really 
as a prophet. 

218 A new perspective is presented in Amos 3:7, 'Surely, the Lord Yahweh does 
nothing without revealing his secret to his servants the prophets'. According to this 
view, Amos was a true prophet (nabi'), who prophesied doom according to what he 
had heard and seen in the heavenly council. This passage is part of a later redaction of 
the Amos tradition, adding a new perspective to the story of Amos 7:10-17 (cf. 
Dijkstra 2001: 123). 

219 The priests and prophets (Jer 26:7, 8, 11 and 16). In the Septuagint of 
Jeremiah, the nebi'im in their depiction as bad guys are often, but not always, ren- 
dered interpretatively as i];eu8oTrpo4)iii;cu; see Goncalves 2001: 176; and Schopflin 
2002a: 280, with note 131. 

220 See in particular the work of Tov 1972; 1981; 2001. Carroll (1986: 50-55) ob- 
served that in the later edition, the persona of Jeremiah is considerably enlarged. 

221 In the Septuagint version, Jeremiah is presented as prophet to the nations (1:5, 
28:59 [MT 51:59]). Furthermore, he is presented as prophet within ch. 44-51 (49:2 
[M. 42:2]; 50:6 [M. 43:6]; 51:31 [M. 45:1]), which is the part of the book dealing with 
the fall of Jerusalem and its aftermath. In these narratives Jeremiah is the only prophet 
present on the scene. He is not opposed to other prophets; see Carroll 1986: 78-79; 
and Goncalves 2001: 175-176. 
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opposed to 'the prophets' the Septuagint version tends to present him 
not as a TTpo^rixrig (nabV), but as bearer of the divine word. 222 

A third passage is Mic 3:5-8, where the prophets are presented as 
part of a corrupt establishment. 223 

Thus says Yahweh concerning the prophets who lead my people astray, 
who cry 'Peace' when they have something to eat, but declare war 
against those who put nothing into their mouths. Therefore it shall be 
night to you, without vision, and darkness to you, without revelation. 
The sun shall go down upon the prophets, and the day shall be black 
over them; the seers shall be disgraced, and the diviners put to shame; 
they shall all cover their lips, for there is no answer from God. 
But as for me, I am filled with power (with the spirit of Yahweh) 224 and 
with justice and might, to declare to Jacob his transgression and to Is- 
rael his sin. 

The prophets are denounced as being corrupt, and doom is announced 
for the wicked establishment and the people. The speaker, depicted in 
3:8, is commissioned by Yahweh to declare the wickedness of the 
people and to prophesy judgement. He is deliberately not called a 
prophet, in order to distinguish him from 'the prophets', condemned in 
3:5-7. 225 

A similar depiction is found in Zeph 3:1-5, where the establishment 
of Jerusalem — the officials, judges, prophets and priests — is strongly 
rejected. Again, the speaker of the words of Yahweh to which this 
passage belongs is not presented as a prophet but as a bearer of the 
word of Yahweh (Zeph J: J). 

A final example is the presentation of Ezekiel, not as nabV, but as 
'mortal', ordered by Yahweh to prophesy (nb' ni.). 226 This is particu- 
larly significant where Ezekiel prophesies against 'the prophets' (Ezek 
13:1-16), and where he denounces the establishment: officials, priests 
and prophets (Ezek 22:23-28). 227 



222 In the later edition, represented by the Masoretic text, Jeremiah is called nabV 
27 more times. As Carroll (1986: 61-62, 79) points out, it is characteristic of the later 
tradition that Jeremiah could be designated as prophet without being confused with 
the prophets condemned in the tradition. 

223 Mic 3:1-12 condemns the establishment as a whole, both the political and the 
religious leaders. 

224 This is often considered a later addition; see Wagenaar 2001 : 1 19, 261 . 

225 So also Carroll 1992: 81; Goncalves 2001: 174-175. 

226 Ezekiel is presented in this way throughout the book (29 times). 

227 Although in Ezek 38:17 the image of the prophets of old as Yahweh's servants 
appears, and Ezekiel is indirectly referred to as nabi' (2:5; 33:33), the presentation of 
Ezekiel as a 'mortal' commissioned to prophesy, functions to distinguish him from 
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Evidently, there is some variation between these five examples. 
Whereas Amos in 7:14 explicitly denies he is a prophet, in Micah and 
Zephaniah the term is not used for designating the speaker presented, 
and the cases of Jeremiah and Ezekiel are somewhat ambiguous. 
However, in these traditions a similar motif is at stake: an individual, 
truly commissioned by Yahweh to prophesy (doom) is presented as 
bearer of the divine word, but the designation prophet is not used. The 
reason for this was to distinguish this bearer of Yahweh' s word from 
the prophets, who are, according to these traditions, part of the wicked 
establishment. The difference between a nabi' and someone presented 
as commissioned to prophesy (nb' ni.) may seem subtle. However, 
this subtle difference in terminology functions to express a clear ideo- 
logical difference. The individuals commissioned by Yahweh to 
prophesy are portrayed as standing in opposition to a corrupt and evil 
establishment. Although they are presented as the real spokesmen of 
Yahweh, they are not called prophets, in order to distinguish them 
from their opponents: the wicked establishment, formed by the king, 
the officials, the priests, and the prophets. This image of Yahweh' s 
real spokesmen who prophesy doom against a corrupt establishment is 
first of all a literary portrayal that has been included in several pro- 
phetic books. 

Scholars have discussed the question whether these figures were 
prophets or not. Auld proposes that the so-called classical prophets 
were not prophets in their own estimation, but fierce opponents of the 
prophets instead. Only much later were they called prophets. 228 Gon- 
calves, on the other hand, argues that these individuals prophesying 
doom represent a particular type of prophet. In Goncalves' view, 
alongside the various types of prophets such as nabi', hozeh, and 
ro'eh there existed another type: 'Yahweh' s mouth-pieces'. They did 
not belong to any professional class of prophets. Most of the writing 
prophets, according to Goncalves, belong to this type. 225 This vindi- 
cates the traditional view that the 'writing prophets' (whether or not 
the label nabi' is appropriate) represent a particular type of prophet. 



'the prophets', who are part of the wicked establishment. For the presentation of the 
figure Ezekiel in the book, see De Jong 2007. 

228 Auld 1983; Auld's view is adopted by Carroll (1983), who argues that these 
spokesmen of Yahweh were not prophets, but poets. For an overview of the discus- 
sion raised by Auld, see Dijkstra 2001: 107-1 10. 

229 Goncalves 2001: 178. 
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They are conveniently called the 'free prophets', in order to distin- 
guish them from the so-called professional prophets, 230 and the sup- 
posed antagonism between the professional prophets or cult prophets 
on the one hand, and the free prophets on the other, is taken as a point 
of departure for the exegesis of the biblical prophetic books. 231 

A fundamental objection to this view is that it takes the portrayal of 
characters in the prophetic books as reliable depictions of historical 
figures belonging to a distinct type of prophet. This jump from litera- 
ture to history is, in my view, problematic. Instead of taking the con- 
cept of the great prophets or classical prophets as a point of departure, 
first the relation between the prophetic books and the 'historical 
prophets' must be explored from case to case. We have a series of 
books which share the feature that they are presented as the words or 
vision of a particular prophetic figure after whom they have been 
named. The books are not only hugely different from each other, but 
also is it clear in most cases that the content of the book in its entirety 
cannot be attributed to one hand, let alone to that of the figure men- 
tioned in the heading. Even if at the basis of each book there stands a 
prophetic figure (which cannot be taken for granted) the relation be- 
tween 'prophet' and 'book' might be different from case to case. 

In chapters 2 and 4, the prophetic material from the eighth century 
has been analysed and discussed within its historical background. The 
prophetic profile emerging from the material is not that of a 'classical 
prophet' , but rather of what one could call a Judaean exponent of an- 
cient Near Eastern prophecy (see 5.2.4 below). Apart from various 
particular traits, the prophet Isaiah shared many essential similarities 
with the prophets from Mari and Assyria. It was in the later develop- 
ment of the Isaiah tradition that the prophet Isaiah came to be depicted 
as a figure prophesying the irrevocable doom of his society, thereby 
conforming to the image of 'classical prophet'. 232 



230 E.g. Lang (1980: 33) defines the common distinction between three types or 
classes of prophets as the prophetic groups, the professional prophets or cult/temple 
prophets, and the free prophets. A first question is whether 'prophetic groups' and 
'temple prophets' formed clearly distinguished categories. A second question is, 
whether the 'free prophets' represent a historical category at all. 

231 Schopflin (2002a: 280-282) gives an overview of this position. Nissinen (2004: 
23) objects: 'The often-made dichotomy between free, charismatic prophets and the 
so-called cultic or court prophets should no longer be upheld as a fundamental, gener- 
ally applicable distinction'; see also Pohlmann 1994: esp. 337. 

232 Similarly Collins 1993: 13. For a similar view, concerning Jeremiah, see Van 
derToorn 2007: 190-193. 
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Furthermore, the concept of the 'free prophets' as a historical cate- 
gory underestimates the ideological character and purpose of the pro- 
phetic books. Instead of concluding that in late monarchic Judah and 
Israel certain individuals were active who prophesied doom in Yah- 
weh's name but were nevertheless not nebT'im, one should ask 
whether perhaps in the later depiction of this period, when the down- 
fall of the states of Israel and Judah had to be explained, certain indi- 
viduals were portrayed as delivering prophecies of judgement against 
a hostile establishment, and whether these figures were perhaps delib- 
erately not called nebT'im, in order to distinguish them from the 
nebT'im, who were part of the religious establishment. 

The events of the early sixth century — the fall of Jerusalem, the 
desecration of the temple, the end of the monarchy and the political 
state, and the exile of part of the population — were a huge disaster. 
Prophets, as is discernible from various caricatural depictions, 233 had 
encouraged king and people in the name of Yahweh that things would 
end up all right. The encouragement of the prophets during moments 
of crisis was based on the conviction that Yahweh would protect 
Judah and Jerusalem, its king and temple. The events of the early sixth 
century were thus also a failure of prophecy. 234 The prophets had not 
been able to prevent the collapse of the state, and neither had its other 
protectors: the king, the officials and the priests. As part of the 
reflection on the disastrous events, certain individuals were depicted 
as being commissioned by Yahweh to prophesy doom. They are pre- 
sented in contrast to a hostile and godless establishment of which the 
prophets were part, and for this reason these figures were deliberately 
not called prophets. 

Subsequently, the view of the prophets as part of a corrupt estab- 
lishment led to the image of the prophets as false and deceiving liars. 
As such, the prophets were blamed for the disaster that befell Israel 
and Judah. At a somewhat later stage, a different development oc- 
curred: the development of the image of the prophets as Yahweh' s 
servants. This image built on the depiction of individuals commis- 



233 Cf. e.g. Jer 6:14; 8:11; 14:13; 23:17; 27:9, 14, 16; 37:19. 

234 For a general depiction of the religious crisis caused by the events of 586 BCE 
and the various theological explanations that followed the events, see Pohlmann 2002. 
Cf. also Roberts 1977a concerning Ps 74:9. According to Roberts, Ps 74:9 testifies to 
a general loss of the credibility of prophecy due to the failure of the encouraging 
prophecies of 'peace' (cf. also Lam 2:9b and Ezek 7:26). For a similar view, see John- 
son 1962: 66-75. 
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sioned by Yahweh to prophesy doom, and by this time they are explic- 
itly called prophets (see below). 235 

The Image of the Prophets as False and Deceptive Smooth Talkers 
The development of the image of the prophets as false and deceptive 
smooth talkers, followed from reflection on the events of the early 
sixth century. 236 These events, as mentioned above, implied the failure 
of prophecy. Of course, prophets had sometimes been wrong before. 
However, such prophetic mistakes had not led to an image of 'the 
prophets' as being generally untrustworthy. The fact that such an im- 
age developed in the sixth century is to be explained from reflection 
on the disastrous events. According to the thinking of the time, the 
disasters that had befallen Judah were explained as a divine punish- 
ment. 237 The disastrous events were interpreted as being due to Yah- 
weh' s anger: Yahweh had punished his people because of their 
wickedness. As part of this interpretation, a caricature of the prophets 
was made as deceivers of the people. 

Reflection on the disastrous events of the sixth century found dif- 
ferent expressions. One variant was blaming the prophets. The proph- 
ets, as it was judged in retrospect, had encouraged king and people 
and proclaimed the well-being of the state, despite the grave sins of 
the people. Instead of warning the people of the coming disaster, the 
prophets had falsely encouraged them. From there, it was only a small 
step to conclude that the falseness of the prophets had caused the dis- 
aster: 238 the prophets had deceived the people, they had lied, 239 they had 
led the people astray, 240 and because of their sins Judah and Jerusalem 



235 This later development is reflected by Amos 3:7 and the later (Masoretic) ver- 
sion of Jeremiah. In these later traditions, Amos and Jeremiah could be referred to as 
nabi' without being confused with the prophets condemned in the tradition (see Car- 
roll 1986: 61-62, 79). 

236 The image of 'the prophets' as deceiving liars occurs in Jer 2:8; 4:9; 5:13, 31; 
6:13; 8:10; 14:13-18; 23:9-37; 26:7-16; 27:9-18; 29:1, 8, 15; 37:19; Ezek 13:1-16; 
22:28 (and to some degree in Mic 2:6, 11; 3:5-11; Zech 13:1-6). See also Gon§alves 
2001: 150-152. 

237 Van der Toorn 1985: 56: in the ancient Near East 'calamities are conceived as 
divinely contrived punishments'. 

238 Their actions, attitudes and techniques are frequently depicted as being 'false' 
("ipti). Various passages refer to the prophets as the guilty party par excellence (e.g. 
14:13-16; 23:9-40), even as the cause of evil in society as such (23:15). Their false- 
ness caused the collapse of society; cf. Carroll 1986: 73. 

239 Jer 5:31; 14:14; 23:16, 26, 30-32; 27:10, 14, 16; Ezek 13:2, 6-9, 23; 22:28. 

240 Jer 23:32; Lam 2:14; Ezek 13:10. 
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were punished. 241 The image of the prophets as false and deceiving li- 
ars is particularly prominent in the book of Jeremiah. Here, the criti- 
cism of the prophets is put into the mouth of Jeremiah who, initially, 
when he appears in opposition to the prophets, is portrayed as not be- 
ing a prophet himself. Jeremiah is portrayed as an individual commis- 
sioned by Yahweh to prophesy his words of doom over the king, the 
nation, and not least the prophets. 242 

The Image of the Prophets as True Servants of Yahweh 
The other characterisation of the nebT'im is marked by the designation 
'servants of Yahweh'. 243 As 'servants of Yahweh' the prophets are pre- 
sented as belonging to a past stage of the history of Israel and Judah, 
until the end of Judah as a state. The passages referring to the prophets 
as Yahweh' s servants have different accents. 

First, within the book of Jeremiah we find the following picture of 
the prophets as Yahweh' s servants: Yahweh has continuously, i.e. 
from Moses till the end, in the sixth century, sent his servants the 
prophets to the people, in order to urge them to turn from their evil 
ways, but the people refused to listen. 244 

Second, 2 Kings presents the prophets as predicting the harsh pun- 
ishment Yahweh is going to bring over Israel and Judah (2 Kgs 17:23; 
21:10-14; 24:2; cf. Ezek 38:17). In this respect, the prophets are part 
of the narrative framework: the end of the states of Israel and Judah is 
narrated by means of the pattern 'prediction and fulfilment'. 

Third, the prophets are described as mediators of Yahweh' s law. As 
stated in 2 Kgs 17:13, where Yahweh warns the people: 'keep my 
commandments and my statutes, in accordance with all the law that I 
commanded your ancestors and that I sent to you by my servants the 



241 Jer 14:13-16; 23:15, 16-22; 27:14-15; 28:15-16; Lam 4:13. 

242 Although the image of the false prophets took flight in the sixth century and 
later, prophets as such did not disappear. The figures Haggai and Zechariah look re- 
markably similar to the prophets criticised and caricatured in other prophetic books 
(see Ezra 5:1-2; Hag 2:2-9; Zech 7:1-5; 8:9). On the other hand, the tradition of the 
prophets harming the people is maintained in some late passages as well: Zech 13:2-6 
foresees a time in which Yahweh's people are finally saved from the prophets. 

243 The image of the prophets as Yahweh's servants occurs in 2 Kgs 9:7; 17:13, 
23; 21:10; 24:2; Ezra 9:11; Jer 7:25; 25:4; 26:5; 29:19; 35:15; 44:4; Ezek 38:17; Dan 
9:6, 10; Amos 3:7-8; Zech 1:6. See also Goncalves 2001: 152-153. 

244 Jer 7:25-26; 25:4-6; 26:4-5; 29:18-19; 35:15; 44:4-6 (cf. Judg 6:8-10; 2 Chron 
24:19; 36:15-16; Neh 9:26, 30; Zech 7:12). A similar picture, without the designation 
'Yahweh's servants', is found in 2 Kgs 17:13 (connected with the image of the proph- 
ets as mediators of the law). 
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prophets'. 245 Here the prophets are portrayed as successors of Moses, 
mediator of the law par excellence. 216 

As is the case with the image of the prophets as deceiving liars, the 
image of the prophets as servants of Yahweh has a connection with 
the prophetic practice. This image of the prophets is based on the 
critical tone of voice that was part of the prophetic function. However, 
as in the case of the prophets as false prophets, it is a one-dimensional 
picture, aiming to explain the disasters that had befallen Israel and 
Judah. The disasters were seen as divine punishment brought upon 
Judah due to the sinful behaviour of the people: they had stubbornly 
refused to listen to the prophets who had urged them to refrain from 
their evil ways and to obey Yahweh. This image presents the prophets 
as something of the past, from Moses to Jeremiah, and it is therefore 
an exilic or post-exilic construct. 

Connection of the Two Images 

Both images, that of the prophets as deceiving liars and that of the 
prophets as Yahweh' s true servants, give the strong impression that 
they refer to the prophets in general. It is never stated that some 
prophets were liars but that others were truly sent by Yahweh. In their 
depiction as false prophets, the prophets are blamed for the disaster. In 
their depiction as Yahweh' s servants, on the other hand, the prophets 
are excused for what had happened. In this context, the disaster was 
seen as the result of the persistent rejection of the prophets sent by 
Yahweh. These two traditions must have developed independently. 
Furthermore, they occur independently of each other. Although both 
images occur in the book of Jeremiah, they are nowhere really con- 
nected. 247 



245 See further Deut 18:15-19; Ezra 9:10; Dan 9:5-6, 10-11; Zech 1:6. 

246 Explicitly so in Deut 18:15-19. 

247 In Jer 26 'the prophets' seem to appear both as Yahweh' s servants (26:5-6), 
and as bad guys, 'the priests and the prophets' taking a leading role in demanding 
Jeremiah's execution (26:7-16). However, the image of the prophets as notorious bad 
guys has been introduced into the story at a later stage. In 26:2, 8, Jeremiah addresses 
the people of Judah; in 26:9 'all the people gathered against Jeremiah'. The people 
wanted to kill him, whereas the officials decided there was no ground for execution 
(cf. 26:24). The priests and the prophets were only secondarily introduced into the 
story taking over the role as bad guys, since they had come to be Jeremiah's prover- 
bial adversaries (cf. Kockert 2000: 91). Furthermore, in Jer 29 (Septuagint ch. 36) the 
prophets as deceiving liars appear in 29:8-9 (cf. also 29:15-23), whereas the image of 
the prophets as Yahweh's servants occurs in 29:19. However, 29:16-20 is part of a 
later edition of the book and misses in the Septuagint. 
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It is only Deut 18:9-22 that brings both images together, on the one 
hand the 'prophet like Moses', a true spokesman of Yahweh (18:15- 
19), and on the other hand prophets speaking in the name of other 
gods or speaking presumptuously in Yahweh' s name (18:20-22). Deut 
18:9-22 is a redefinition of prophecy, which aims to create some order 
in the variety of prophetic images by bringing the two images of the 
nebVim under a common denominator. 

The dichotomy of cultic prophets prophesying peace, and true 
prophets — or bearers of the divine word — prophesying doom, is part 
of the biblical portrayal of the prophets, but does not apply to proph- 
ecy as a socio-historical phenomenon. In Judah and Israel, as else- 
where in the ancient Near East, the prophetic function included both 
encouragement of king and people, announcements of the annihilation 
of the enemies, criticism of the king or the political leaders, and politi- 
cal direction. When a prophet announced a disaster, he did not stand in 
opposition to the state, but functioned as guardian of the well-being of 
the state. The image of the prophets as oppositional figures predicting 
the irrevocable downfall of society is a product of later reflection. 
Such predictions make no sense within a system of divination, aiming 
at the well-being of state, king and people. Understood as reflection on 
the events, the 'predictions' make sense. 

5.2.3 Prophets in Judah and Israel 

The claim for the existence of prophets in Judah and Israel is sustained 
by references to prophetic figures and prophecy in texts from ninth- 
seventh century Syria-Palestine, such as the Zakkur Stele, and the Deir 
'Alia plaster texts, and in particular references to prophets in the La- 
chish ostraca. 248 In order to uncover prophetic practice in Judah and Is- 
rael, one must attempt to glimpse behind the scenes of the biblical 
depictions of prophecy. In the following, a description is given of 
some main aspects of the prophetic practice in Judah and Israel. 



For the texts, see Lemaire 2001b; and Seow, in: Nissinen 2003a: 201-218. 
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Prophets as Part of the Religious Establishment 

As was the case elsewhere in the ancient Near East, prophecy in Judah 
and Israel represented one form of divination among others. 245 Proph- 
ecy is mentioned among other forms of divinatory practice, such as 
'dreams, Urim, and prophets (nebT'im)' in 1 Sam 28:6, and 'prophets 
(nebT'im), seers (hozim), diviners (qosemim)' in Mic 3:6-7. In Isa 3:2- 
3, the prophet (nabV), diviner (qosem), 'skilful magician' and 'expert 
enchanter' are counted among the pillars of society. Jer 29:8 mentions 
prophets (nebT'im), diviners (qosemim), and dreams. Whereas in the 
redefinition of prophecy in Deut 18:9-22, 'the nabV raised up by 
Yahweh' stands in complete opposition to all sorts of diviners, in real- 
ity prophecy was a form of divination. 250 The view that prophecy, 
dreams, and the so-called priestly oracle (Urim) were genuinely Israel- 
ite, whereas all other forms of divination were imported from 
neighbouring nations, is to be rejected. 251 The range of specialists men- 
tioned in Jer 27:9, prophets, diviners, dreamers, soothsayers, and sor- 
cerers, presented as the religious specialists of Judah' s neighbour 
states, probably existed in Judah and Israel as well. 252 

The biblical depiction suggests that in Judah and Israel prophecy 
was the principal and most important form of divination. However, 
this outstanding role of prophecy may be partly due to a later percep- 
tion of the past. Although prophecy was an important form of divina- 
tion in Judah and Israel, prophets certainly were not the only religious 
specialists active. 

The biblical picture suggesting that prophetesses only played a 
marginal role may be misleading too. A few women are explicitly 
called 'prophetess'. Miriam (Exod 15:20) and Deborah (Judg 4:4) 
were prophetesses. It may be significant that both are associated with 
singing about Yahweh' s annihilation of his enemies (Exod 15:20-21; 
Judg 5). 253 Other prophetesses are Huldah, who is consulted by the 



249 Nissinen2004:21;Barstad 1993a: 47; Long 1973: 489; cf. Kitz 2003. 

250 Cryer 1994: 242. 

251 Cryer 1994: 229-262. 

252 For prophets, diviners and dreamers, see 5.2.1; for soothsayers and sorcerers in 
Judah, see e.g. Mic 5:11 (Wagenaar 2001: 194-195, 308). Cryer (1994: 295-305) fur- 
thermore suggests that extispicy was practised in Israel, whereas astrology was not 
practised (1994: 321-322). However, the absence of an extensive apparatus of astro- 
logical specialists need not imply that astronomical and meteorological phenomena 
did not play a role in Israelite divination. 

253 In Judg 5, Deborah is presented as a prophetic figure (5:7, 12). The phrase 
'Deborah, speak a chant!' (Ttti , "n r l) in 5:12 casts her in the role of a prophet who, be- 
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high Judaean officials (2 Kgs 22:14; 2 Chron 34:22), and Noadiah, 
among the opponents of Nehemiah (Neh 6:14). 254 Finally, an anony- 
mous prophetess appears in Isa 8:3-4 (see 5.2.4 below). These limited 
examples seem to contrast with the situation in Old Babylonian Mari 
and seventh-century Assyria, where we find references to many 
prophetesses. However, the biblical veil may hide a different situation. 
Ezek 13 contains a harangue against the prophets, who are accused of 
misleading the people (13:1-16). This is followed by a passage di- 
rected against the 'daughters of your (i.e. Ezekiel's) people', who are 
equally accused of deceiving the people (13:17-23). Their characteri- 
sation as women 'who act as prophets (*a: hitp.) of their own accord', 
13:17 (cf. 13:23), indicates they can be seen as prophetesses, although 
this label is not used. Apparently, in later biblical tradition the label 
'prophetess' was used with restraint, and the role of female prophets 
was played down. 255 

Traditionally, a clear-cut distinction was made between prophets 
and priests. Priests, it was held, occupied an institutionalised office 
and defended the interest of the establishment, whereas prophets were 
seen as occupying a charismatic office and representing the opposi- 
tional voice. This distinction was based on a presumed contrast be- 
tween the so-called 'free prophets', and the religious establishment, 
represented by priests (and cult prophets). However, this priest- 
prophet dichotomy must be rejected. 256 Both prophets and priests are to 
be counted among the religious specialists. 257 Presumably, there was 
not a watershed between 'priestly divination' (technical divination), 
and 'prophetic divination' (intuitive divination). 258 Sometimes prophets 



fore the battle begins, delivers an oracle of victory in which the deity announces that 
the enemy will be destroyed. See further note 303. 

254 On these prophetesses, see Fischer 2002: 158-188 and 255-273. 

255 Fischer 2002: 26. The use of official terms for female diviners was perhaps 
suppressed to some extent; cf. Exod 22:18; 1 Sam 28:8. 

256 Petersen (1981: 9-15) shows that the prophet as ideal-type of charismatic 
leader does not fit the situation in ancient Judah and Israel. A dichotomy between 
Charisma (the free prophets characterised by inspiration and vocation) and Amt (the 
establishment of those occupying the priestly office), is to be rejected. So Cryer 1991; 
Van der Toorn 1996a: 306; Grabbe 1995: 65; and Grabbe and Ogden Bellis (eds) 
2004, especially Ben Zvi 2004: 9-11, 21-22; Zevit 2004: 189-217. 

257 Cryer 1991: 81; cf. Henshaw 1994: 25, for the functions of the kohen; Van der 
Toorn 1996a: 302-306, for the Levites as cult personnel. 

258 For technical divination (often associated with priests) by means of Urim and 
Thummin (binary lots), see Exod 28:30; Lev 8:8; Num 27:21; Deut 33:8; 1 Sam 14:41 
(LXX); 28:6; Ezra 2:63; Neh 7:65 (Cryer 1994: 273-276). In addition, ephod and 
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may have used technical means by performing divination, and perhaps 
some people played a double role as priest and prophet. 259 A range of 
practitioners of divination and religious specialists existed. The ex- 
pression 'priests and prophets' in the Old Testament is often used as 
characterising the religious establishment in general. 260 

The various religious specialists, such as seers, prophets, and 
priests, are regularly depicted in close relation to cult and sanctuary. 261 
Prophets, although not necessarily all of them, were associated with 
the cult and attached to sanctuaries. 262 Prophets were not exclusively 
bound to temples, given the examples of prophets active during a mili- 
tary expedition or being consulted at home. Yet, a common practice 
seems to have been to visit a prophet at the sanctuary to which he was 
attached. 263 Furthermore, as argued by Husser, 1 Sam 3 reflects the 
practice of prophetic initiation in the temple. 264 

Various texts, closely associating prophets with priests, suggest that 
prophets as much as priests belonged to the temple personnel in Jeru- 
salem. 265 A clear reference to the presence of prophets in the temple is 
given by Lam 2:20, part of a lament over Jerusalem: 'Should priest 
and prophet be killed in the sanctuary of Yahweh?' Furthermore, Jer 
35:4 refers to a room in the temple where the sons of Hanan, 'the man 
of God', resided. Apparently, Hanan was a prophetic figure, and his 
'sons' perhaps were members of a prophetic order. 266 Prophets were 



teraphim functioned as a means of divination, see Judg 17-18; 1 Sam 23:6-12; 30:6-8 
(forephod, Cryer 1994: 277-282; for teraphim, Van derToorn 1990; 1996a: 218-225). 

259 See Cryer 1994: 250. Cf. 2 Sam 15:27, where David addresses the priest Zadok 
nrix nxinn, 'are you not a seer?' 

260 Stokl 2004: 15. Mentioned in juxtaposition to the king and the officials (the po- 
litical leaders), the priests and the prophets represent the religious establishment, in 
distinction to the common people (see e.g. 2 Kgs 23:2; Jer 2:8, 26; 4:9; 6:13; 8:1, 10; 
13:13; 18:18; 29:1; 32:32; Ezek7:26; Mic 3:11; Zeph 3:4). 

261 Hilber 2005: 28-29. 

262 Van der Toorn 2007: 183. 

263 1 Sam 3:19-21; 1 Sam 10:5 (which according to Hilber 2005: 27, suggests that 
the prophets participated in a cultic celebration at the 'high place'). 1 Kgs 19:10 men- 
tions both the destruction of Yahweh' s altars and the killing of his prophets; in 1 Kgs 
18:30 the prophet Elijah restores the destroyed altar of Yahweh at Mount Carmel; this 
also was where Elisha could be found (2 Kgs 4:23-25). 

264 Husser (1994: 147-151, and 156), suggesting that '[l]e neophyte est ainsi guide 
dans le deux phases du processus prophetique qui fait de lui un mediateur: entendre - 
proclamer' (1994: 149). 

265 See e.g. Jer 5:31; 14:13-18; 23:11, 33-34; 26:7-16; Lam 2:20; 4:13; Zech 7:3 
(cf. also 2 Kgs 10:19). Similarly, Goncalves 2001: 148-149, 166-168. 

266 See furthermore Hilber 2005: 28. 
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linked to sanctuaries and sometimes also performed in the cult. 267 At 
the time of the restoration governed by Zerubbabel, prophets and 
priests were co-operating in the project to restore the temple. Haggai 
and Zechariah are described as members of a company of prophets 
with official connections with the cult. 268 

The suggestion that hozeh can be seen as a 'court prophet', 269 is not 
convincing in my view. The hozeh is found among the religious 
officials, first and foremost within a temple setting. 270 The prophetic 
stories in the Old Testament give the impression that prophets in 
Judah and Israel had easy access to the king (e.g. 1 Kgs 1:23). The 
stories depict prophets as delivering their oracles in the presence of 
the king. Although there is no clear evidence for prophets residing at 
the royal quarters, 271 the many direct encounters between prophets and 
kings suggest that in this respect the situation in Judah and Israel was 
different from that in seventh-century Assyria. However, various sto- 
ries concerning the late Monarchic period give a somewhat different 
picture. In 2 Kgs 19:1-7, Hezekiah sends his officials to consult the 
prophet Isaiah; and in various stories concerning Jeremiah, royal 
officials likewise appear as a mediating party between prophet and 
king (e.g. Jer 36-38). These stories may suggest that access to the king 
was not as self-evident as the prophetic stories dealing with earlier pe- 
riods suggest. Yet it seems that prophets in Judah and Israel could 
function as advisors to the king. At least, since prophets were believed 
to be able to determine the divine will, their words could play a role in 
the political decision-making. 272 



267 See Hilber 2005: 37-39. See e.g. 1 Sam 9:11-24, where a seer is pictured as 
taking a leading role in the cult; in 2 Kgs 10, where Jehu, intending to abolish the Baal 
cult, pretends to organise a great sacrifice for Baal, he gathers 'all the prophets of Baal 
and all his priests' (10:18). The prophets of Baal were part of the cultic personnel. 

268 See Ezra 5:1-2; Hag 2:1-3; Zech 7:1-5; 8:9. Cf. Hilber 2005: 34. 

269 Schniedewind 1995: 38-40. 

270 The figure Balaam in the Deir 'Alia plaster texts is not in royal service (contra 
Schniedewind 1995: 39); the reference to hzyn in the Zakkur Stele is to be understood 
within a temple setting (see 5.1.2 above); Gad's title 'hozeh of David' (2 Sam 24:11) 
is probably secondary, influenced by Chronicles (so Goncalves 2001: 169). This 
leaves only the references to the 'hozeh of the king' in 1 Chron 25:5; 2 Chron 29:25; 
35:15; these figures are connected with the temple service as well. 

271 1 Kgs 18: 19 mentions prophets that 'eat at Jezebel's table'. This reflects a posi- 
tion of high esteem with the queen (or, in other cases the king), or simply refers to 
food rations provided by the royal court, rather than permanent residence at the royal 
court (cf. 2 Sam 19:29; 1 Kgs 2:7). 

272 See Tiemeyer 2005. 



338 CHAPTER FIVE 

Prophetic Activity 

Prophets were believed to be able to determine Yahweh's will, Yah- 
weh's secret purposes, and to speak authoritatively in Yahweh's 
name. 273 Their oracles were believed to reflect the decisions taken in 
the divine council, and their intimate knowledge about the divine will 
proved their divine commission. 274 Prophets received divine messages 
by various means and communicated these to addressees. 275 Further- 
more, they sought Yahweh's will in certain matters on request. Fi- 
nally, they could call upon the name of Yahweh for the sake of the 
people: prophets functioned as intercessors. 276 

According to biblical description, a prophetic 'word' or 'vision' 
could be requested from a prophet. 277 At least occasionally, prophets 
received rewards or gifts for a consultation, 278 as was also the case 
elsewhere. 279 In the Old Testament, a distinction is made between 
'prophets' receiving rewards and occupying an official function in the 
cult, and individuals commissioned by Yahweh to prophesy doom not 
affiliated with the wicked establishment (see 5.2.2 above). This is a 
later ideological view, which indirectly confirms the prophetic prac- 
tice: it was common to reward prophets for their service and prophets 
were part of the religious system. 

Prophets could be consulted for securing the welfare of individuals, 
social units, or corporate personalities, like the city of Jerusalem or the 
kingdom of Judah. Prophets are often consulted with regard to impor- 
tant state matters, either by the king himself, 280 or by royal officials on 
behalf of the king. 281 The importance of the availability of the pro- 



273 See Nissinen 2002. 

274 Nissinen 2002: 4-5. 

275 Grabbe 1995: 107. 

276 Cf. e.g. 1 Kgs 13:6; 17:17-24; 2 Kgs 4:33; 6:17-18; Jer 27:18. 

277 Ezek 7:26; Zech 7:3. The expression 'to enquire of Yahweh' (mn 1 nx tin) of- 
ten involves the consultation of a prophet (e.g. 1 Kgs 22:5-8; 2 Kgs 3:11; 8:8; 22:13- 
14, 18; Isa31:l). 

278 See Num 22:7; 1 Sam 9:7-8; 1 Kgs 13:7; 14:2-3; 2 Kgs 4:42; 5:15; 8:8; Amos 
7:12; Mic 3:5, 11. 

279 The Mari letters confirm that prophets (occasionally) received rewards or gifts 
for their oracles. ARM 25 142:12-15: 'one hullum ring of silver for the prophet 
(muhhum) of Adad, when he delivered an oracle to the king' (translation from: Nissi- 
nen 2003a: 89). For further examples, Nissinen 2003d: 7, note 25; Charpin 2002: 17- 
18. For the texts, see Nissinen 2003a: 83-89. For examples from later periods, see 
Nissinen 2003a: 185, a Middle Assyrian food rations list, and 192-193, a Neo- 
Babylonian list of temple offerings. 

280 E.g. 1 Kgs 22:1-28; 2 Kgs 3:11; 8:8; 22:13-14; cf. 1 Sam 28:6-7. 

281 E.g. 2 Kgs 19:1-7; Jer 21:1-7; 37:3-10. 
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phetic consultation for determining God's will is illustrated in laments 
over the lack of prophetic inspiration at times of crisis: 

Our signs we have not seen; There is no longer a prophet; And there is 

not anyone with us who knows "How long?" (Ps 74:9); 

Guidance is no more, and her prophets obtain no vision from Yahweh 

(Lam 2:9b); 

Disaster comes upon disaster, rumour follows rumour; they shall keep 

seeking a vision from the prophet; instruction shall perish from the 

priest, and counsel from the elders (Ezek 7:26). 

This topos in laments is illustrative of the prophetic function of guid- 
ing and guarding the state by determining and revealing Yahweh' s 
will. 

Prophets not only were consulted but also delivered messages 
without request. Prophets held a mediating position between the peo- 
ple and the divine, and both sides, so to speak, could take the initiative 
for communication. The prophetic means most often mentioned is the 
divine word (mrr n:n). 282 The divine word was more than just a mes- 
sage: it was believed to be powerful and effective. 283 Other prophetic 
means include the vision (pm), 284 dream (cibn), 285 prediction (nop), 286 and 
furthermore the nix, the 'sign', which underscored the prophetic mes- 
sage. In the Old Testament we find several kinds of prophetic signs. A 
sign could be a foretold event that, when it happened, 'proved' a cer- 
tain prophecy. 287 Furthermore, an act performed by a prophet, carrying 



282 See Schmidt 1974: 116-123. 

283 See 1 Sam 3:11; 1 Kgs 12:15; Isa 55:1-11; Jer 1:11-12; Ezek 13:6. In 1 Kgs 
22:11, Zedekiah attempts to secure victory (cf. 2 Kgs 13:17). Hos 12:11 depicts the 
prophets as Yahweh' s instrument in fashioning the future; their actions and words 
have creative and destructive power (cf. Prov 29:18). 

284 E.g. 1 Sam 3:1; Prov 29:18; Jer 14:14; 23:16; Lam 2:9; Ezek 7:26; 13:16; Hos 
12:11; Mic 3:5-7. In some cases the term nxnrc 'vision' is used as a synonym of pm 
(Num 12:6; 1 Sam 3:15). 

285 The dream is sometimes described as a prophetic means (Num 12:6; Jer 23:27, 
28, 32; Jer 29:8; Joel 3:1), and sometimes as the means of a type of diviner closely re- 
lated to, but distinct from, the prophet (Deut 13:2-6; 1 Sam 28:6, 15; Jer 27:9; Zech 
10:2). 

286 In various cases, the prophets are accused of making 'void, false predictions', 
which implies that 'making predictions' was part of the prophetic activity (Jer 14:14; 
Ezek 13:6, 9, 23; 22:28; Mic 3:6, 11). In other cases, those making 'predictions' are 
described as a particular type of diviner, related to, but distinct from, the prophet (Isa 
3:2; Jer 27:9; 29:8; Mic 3:7; Zech 10:2). 

287 E.g. Exod 3:12; 1 Sam 2:34; 1 Sam 10:1-13; 2 Kgs 19:29; Isa 7:14; Jer 44:29- 
30. Cf. Deut 13:2-3; Judg 6:17; Ps 74:9; Isa 44:25; Jer 10:2. Cryer (1994: 283) de- 
scribes this as follows: 'A secondary prophecy accompanies the "primary" one, so 
that when the secondary prophecy is "fulfilled", one has reason for faith in the "pri- 
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a symbolic meaning, could be designated as a 'sign'. 288 Thirdly, it is 
related that some prophets performed supernatural, miraculous signs. 
The legends relating the supernatural power of prophetic figures are 
suggestive of the popular belief that prophets held special powers. 289 

The question of whether Israelite prophecy was ecstatic in character 
has been answered affirmatively in recent studies. 290 Persons in a 
trance may exhibit either behaviour that resembles symptoms of ill- 
ness, or behaviour consisting of coherent and rational actions and ut- 
terances, depending on social role expectations. 291 Although it is 
unwarranted to ascribe all prophetic oracles automatically to ecstatic 
experiences, there is no reason to categorically deny such experiences 
to the Israelite prophets either. 292 The biblical texts in general display 
much less interest in the phenomenon of prophecy, than in the prophe- 
cies resulting from it. 293 Yet, the similarity in designation of insane 
persons on the one hand and of ecstatically and prophetically inspired 
persons on the other, may be telling. The case of Saul provides a good 
example. Saul's ecstatic behaviour together with the prophets (1 Sam 
10:6), his behaviour in the battle against the Ammonites (1 Sam 11:6), 
and his jealous behaviour towards David (1 Sam 19:9), are described 
with a similar expression: 'the spirit of Yahweh overwhelmed him'. 
Such designations reflect a belief in spirit possession: apparent altera- 
tions in the personality were interpreted as being caused by the 
influence of a spirit. 294 This explained both pathological behaviour and 



mary" one'. According to Cryer, this is paralleled in the Mesopotamian practice of 
pairing one sort of divination with another. Cf. Van Soldt 1992. 

288 E.g. Isa 20:3; Ezek 4:3. 

289 E.g. Isaiah in 2 Kgs 20:9-11. The term nix is not used for the miracles per- 
formed by Elijah and Elisha, but it is used for Moses' signs in Egypt. 

290 Michaelsen 1989: 34-35. Holm (1982: 7) defines prophetic ecstasy as 'differ- 
ent states of consciousness that are characterised by unusual achievements, peculiar 
experiences and odd behaviour.' 

291 Michaelsen 1989: 35-37; Wilson 1979: 321-337. 

292 Grabbe 1995: 111. See Michaelsen 1989: 29-33, 38-52, for a critique of 
Parker's view that Israelite prophecy was not familiar with possession trance or ec- 
stasy (Parker 1978 distinguishes between non-prophetic possession trance and proph- 
ecy). 

293 See however Husser 1994: 129-200, esp. 156, 199, for an attempt to illuminate 
the prophetic experience of receiving 'visions'. He concludes that the prophetic vision 
(hazori) appeared during the night and was more or less equivalent to what elsewhere 
is referred to as 'dream' (halom). The hazon represents 'un etat onirique propre a 
1' experience prophetique', different from ordinary or allegorical dreams (1994: 268- 
269). 

294 Michaelsen 1989: 53. 
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(prophetic) trance behaviour. 255 The similarity in terminology between 
(prophetic) ecstasy and madness is supported by the phenomenon that 
within a particular culture the same behaviour can be regarded either 
as 'acceptable' or as 'pathological'. 296 Thus, in Israel, as elsewhere, the 
attitude towards prophets was ambivalent. 297 A certain degree of 
strangeness could be regarded as a mark of contact with the spiritual 
world. 298 In Hos 9:7 the nabi' is paralleled with the 'man of the spirit'. 
The connection between prophetic inspiration and the 'spirit of Yah- 
weh' is clear. 299 Yet, the Old Testament material suggests that prophets 
delivered their oracles in a rather straightforward and intelligible way. 
The ecstatic mood did not preclude prophets from delivering clear 
messages. 300 

In certain cases, the prophetic consultation apparently involved in- 
ducement of the prophets' characteristic behaviour, 301 aiming to bring 
forth an experience that was seen as the influx of the divine spirit. Mu- 
sic was a stimulus to achieving the prophetic mood. 302 A connection 
between prophecy and music, especially in a cultic setting, is indicated 
in several ways. 303 



295 Michaelsen 1989: 48. 

296 Michaelsen 1989: 32. Roberts (1971) discusses the expression 'hand of Yah- 
weh' and its ancient Near Eastern counterpart, often designating a 'disastrous mani- 
festation of the supernatural power'. Roberts derives the specific use of this 
expression as applying to prophets from the general designation. He argues that the 
prophetic state was associated with illness, such as the delirious raving of a person 
with fever. Both in Hebrew and in Akkadian, the same verb is used for both prophetic 
and mad behaviour: nb' (hitp.) and mahu (N). 

297 Fenton 1997: 36. 

298 Fenton 1997: 31. 

299 Num 11:29; 1 Sam 10:10; 19:20; 1 Kgs 18:12; 22:22-24; 2 Kgs 2:15; 2 Chron 
20:14; Neh 9:30; Ezek 37:1; Zech 7:12. 

300 Similarly, Hilber 2005: 31: 'ecstatic behaviour by Mari prophets did not pre- 
clude rational speech'. 

301 In 1 Kgs 22:5-7, the enquiry for the word of Yahweh implies gathering and 
consulting of the prophets. Apparently, the characteristic behaviour of the prophets 
was promoted (1 Kgs 22:10-12). 

302 1 Sam 10:5-12; 2 Kgs 3:11-19. 

303 Three points may be mentioned. First, singers, musicians and dancers played a 
role in the temple cults, both in Mesopotamia and in Judah and Israel (Henshaw 1994: 
84-134, esp. 116-118; Mazar 2003: 126-132, esp. 131) and 1 Sam 10:5 suggests that 
prophetic figures could take part in these activities too. Second, the phenomenon of 
'cultic prophecy' in the Psalms, for which a strong case has been made by Hilber 
2005, confirms the connection between prophets and music and singing in the pre- 
exilic cult. Third, the Levitical singers in Chronicles are presented as in continuity 
with the 'cult prophets' of pre-exilic Israel; this presentation was possible since 
prophets of earlier times were known to have made use of music, and were associated 
with musicians and singers playing a role in the temple cults; Williamson 1982a: 166. 
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In the Old Testament, prophets sometimes appear in groups. We 
find descriptions of a 'band of prophets' in 1 Sam 10:5 and 10, a 
'group of prophets' in 1 Sam 19:20, and in particular the expression 
'sons of the prophets'. 304 In various cases, the leader of such a group is 
referred to as 'father'. 305 In several further instances the prophets are 
described as a collective as well. 306 These descriptions can be taken as 
evidence for the existence of prophetic groups in Judah and Israel. 
Several texts suggest a relation between the group activity of prophets 
and military threat. At least, the 'sons of the prophets' were involved 
in the Aramaean campaigns under the Omri and Jehu dynasties, issu- 
ing instructions and predicting successful outcome (1 Kgs 20). 307 The 
operation in groups did not exclude individual activity. Individual 
prophets functioned as spokesmen of a prophetic collective, 308 and 
someone belonging to a prophetic collective could perform a specific 
task. 309 

The Prophetic Message 

In the ancient Near East, prophets play a significant role at moments 
of national importance, such as political-military crises caused by an 
enemy threat, wars, and internal power conflicts. Particularly in the 
midst of a struggle for the throne, a conspiracy or a coup d'etat, 
prophecy could function as a means of divine legitimation of a throne 
pretender. This was the case in Judah and Israel too. 310 A clear example 
of this prophetic function is 2 Kgs 9:1-13, where a prophet proclaims 
the kingship for Jehu, a military officer: 'Thus says Yahweh: I anoint 
you king over Israel' (9:3, 6, 12). 3 " Divine election of the one, how- 
ever means divine rejection of his adversary. The prophetic function 
of encouragement by announcing divine support went together with 



304 1 Kgs 20:35; 2 Kgs 2:3, 5, 7, 15; 4:1, 38; 5:22; 6:1; 9:1; cf. Amos 7:14; Jer 
35:4. 

305 1 Sam 10:12; 2 Kgs 2:12. Cf. Kgs 6:1. 

306 1 Kgs 18:4, 13; 1 Kgs 22:6, 10-12. 

307 Blenkinsopp (1995: 136) also suggests a connection between the prophetic 
groups referred to in 1 Sam 10 and 19 and the wars against the Philistines. 

308 Zedekiah (1 Kgs 22:11, 24-25), Pashhur (Jer 20:1-6), Hananiah (Jer 28:1-17). 

309 In 2 Kgs 9:1-7, Jehu is anointed as king by 'a member of the company of 
prophets'. 

310 Noort (1977: 109) concludes: 'Sowohl in Mari als auch in Israel ergeht der 
Gottesbescheid in einer Krisissituation.' See Noort 1977: 104, for a characterisation of 
Israelite priests and prophets as 'Gottesbefrager in Kriegsituationen'. 

311 See further 1 Sam 9-10; 16:1-13; 1 Kgs 1:11-40; 11:29-32. 
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announcements of destruction of the enemies and divine legitimation 
of war. 312 

Prophets encouraged king and people at times of national disaster 
especially during military threat. 313 Two examples of prophetic oracles 
relating to Israel's wars with Aram may be quoted here. The first is 
that of Zedekiah son of Chenaanah, who had made for himself iron 
horns, and proclaimed: 'Thus says Yahweh: with these you shall gore 
the Aramaeans until they are destroyed.' 314 The second example is that 
of Elisha who ordered King Joash of Israel to take a bow and arrows 
and to draw the bow. Elisha laid his hands on the king's hands and or- 
dered him to shoot through the east window (see 2 Kgs 13:15-17a). 
After that, Elisha proclaimed: 'Yahweh' s arrow of victory, the arrow 
of victory over Aram! For you shall smite the Aramaeans in Aphek 
until they are destroyed.' 315 In both cases, the prophetic act symbolises 
the victory. Zedekiah and Elisha carry out exactly the same prophetic 
function: in a critical situation they promise the king that Yahweh is 
on his side and that he will defeat his enemy with help of Yahweh. It 
is the narrative composition that presents Zedekiah as a false and El- 
isha as a true prophet. For our survey it is irrelevant whether later tra- 
dition labelled a prophet as false or true. More important is that these 
examples indicate how prophets acted. 

The reference to a nabi' in Lachish ostracon 3 may be mentioned 
here too: 'As for the letter of Tobiah the servant of the king, which 
came to Shallum the son of Jaddua from the prophet, saying, "Be- 
ware!" — your serv[ant] has sent it to my lord.' 316 According to a com- 
mon interpretation, the letter of Tobiah contained a message of the 
nabi', which began with the word nnon 'Be careful!' or 'Beware!'. 317 
Based on similar warnings within a prophetic oracle (2 Kgs 6:9; Isa 
7:4), Barstad has suggested that the prophetic message, recorded in a 



312 These two sides of the prophetic coin are echoed in Mic 3:5: the prophets, 
'who cry "Peace" when they have something to eat, but declare war against those who 
put nothing into their mouths'. Here the prophets are presented as being corrupt: they 
declare divine favour to those who pay them and divine war against those who do not. 
In this way, the prophets are depicted in analogy to corrupt judges, whose verdicts are 
bought by bribes (Mic 3:11; 7:3). In Micah, this is part of the image of the corrupt es- 
tablishment, which functions as an explanation of the disasters of the sixth century. 

313 1 Kgs 20:13-28; 22:5-12; 2 Kgs 3:11-20; 6:9-10; 19:1-7; cf. also 1 Sam 13:8- 
12; 28:5-6. 

314 1 Kgs 22:11. 

315 2 Kgs 13:17b. 

316 Lachish ostracon 3 r. 3-5, translation from: Seow, in: Nissinen 2003a: 214-215. 

317 Riitersworden 2001: 187. 
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written document (the letter of Tobiah), can be seen as proof of 'pro- 
phetic engagement in a critical war situation'. 318 This, then, would be 
another example of supportive prophecy in a critical situation, and fur- 
thermore, another example of a prophetic message that was written 
down, and perhaps sent around. 3 " 

Apart from encouraging king and people, prophets also delivered 
divine criticism. The critical prophetic voice served the following pur- 
poses. First, prophets reminded the addressee (often the king) of his 
duties, and pointed out his shortcomings with regard to the gods. 
Many Old Testament stories of encounters between prophets and 
kings echo this prophetic function. Second, since the well-being of the 
state was a prophetic concern, prophets harshly denounced persons 
they perceived as enemies of the state (see 5.2.4 below). 

In several cases, prophets announce the occurrence of a specific 
disaster. 320 The purpose of the announcement is to avert the disaster by 
undertaking the right action. The prophecy of Micah as presented in 
Jer 26:17-19, however fictitiously, may be reminiscent of this. In this 
narration of the confrontation between Jeremiah and the people, some 
of the elders remind the people that more than a century ago, during 
the reign of Hezekiah, Micah prophesied as follows: 'Zion shall be 
plowed as a field; Jerusalem shall become a heap of ruins', and ac- 
cording to the elders, Hezekiah responded to this prophecy by entreat- 
ing the favour of Yahweh (mrr "OBTix brn), which means: he appeased 
Yahweh. The disaster announced by Micah was averted by the right 
action taken by the king. 321 In announcing a disaster, a prophet did not 
stand in opposition to the establishment, but served the interest of king 
and state. He revealed otherwise hidden knowledge concerning a 
threat to the well-being, with the purpose to avert it. 



318 Barstad 1993b: 9. See also Rutersworden 2001: 188; Lemaire 2001b: 1 12-113. 
" This interpretation seems to be the best explanation for the occurrence of the 



words I'mr hsmr (r. 4-5). For a different view, see Hoftijzer 1986: 87-89. 

320 See the example of ARM 26/1 206, in 5. 1 .4 above. 

321 Another example of a cancelled prediction is found in the story of 2 Kgs 20:1- 
11, where Hezekiah' s prayer successfully changes the prophecy announcing his death 
into a prophecy announcing fifteen more years to live. Again, this does not make the 
initial prophecy 'false' . Instead, it confirms the belief that rituals and prayers could 
revoke announcements of a specific disaster; cf. Tiemeyer 2005: 349. 
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5.2.4 The Prophet Isaiah 

The Historical Isaiah 

This section explores to what extent Isaiah fits into the description of 
the prophetic practice in Judah and Israel as outlined above. The pre- 
sent survey is based on the material from First Isaiah that can be at- 
tributed to the eighth century (see chapter 2 and chapter 4.1). From a 
sceptical point of view, the historicity of the prophet Isaiah is not be- 
yond doubt, since the name irrixir, 'Yahweh is salvation', could be re- 
garded as a late, theological construct. 322 This view however is to be 
rejected. First, Isaiah's name is attested in Isa 7:2-3a, an early intro- 
duction to the oracles of 7:4-9a and 7: 14b. 16. In addition, his name is 
found in the earliest layer of Isa 20. Furthermore, Isaiah appears as 
nabi' in the so-called Bl-version of the Hezekiah story (2 Kgs 18:17- 
19:9a.36-37), 323 which dates from the seventh century BCE. 324 Accord- 
ing to this story, the high royal officials consulted the prophet Isaiah 
on behalf of King Hezekiah, and Isaiah delivered an oracle of encour- 
agement. This is a plausible scene and it is quite unlikely that Isaiah is 
a completely invented figure. 325 Instead, the image of Isaiah in 2 Kgs 
19:1-7 is presumably based on prophetic material from the eighth cen- 
tury. Sometime during the seventh century Isaiah became a highly es- 
timated figure, who was associated with the announcement of the 
rescue of Jerusalem and the violent death of Sennacherib. Thus, in all 
likelihood, in late eighth-century Jerusalem a prophetic figure lived 
and worked called Isaiah. 

Isaiah's Activity 

Isaiah functioned as a prophet by delivering oracles. Apart from pro- 
phetic oracles, the early material includes critical sayings that repre- 
sent Isaiah's contribution to the political controversy going on at the 
time. Furthermore, the early material contains several reports of sym- 



322 For an analysis of the name, see Williamson 2006: 12. The theme of Yahweh' s 
salvation is prominent throughout the book of Isaiah. 

323 2 Kgs 19:2. 1 am not convinced by Goncalves' suggestion (2001: 173) to delete 
the word nabi' from the B 1-story. In 2 Kgs 19:1-7 Isaiah acts as an official prophet, 
playing an encouraging role in a situation of crisis, which makes the designation nabi' 
wholly appropriate. 

324 See chapter 6. 1.2. 

325 Nor is it a completely historical scene. Van der Kooij (2000: 113-114) points 
out that the oracle of Isaiah in 2 Kgs 19:6-7 is not a real prophetic word but a literary 
creation. 
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bolic acts performed by Isaiah that underscored his message. At two 
points in time, Isaiah wrote down an inscription on a tablet. According 
to 8:1-2, he wrote down the saying '(t°) Maher-shalal-hash-baz', 
which indicated the imminent conquest and spoliation of Aram and Is- 
rael by Assyria, and according to 30:8, he wrote down the symbolic 
name 'Rahab who sits still', which indicated the inability of Egypt and 
Cush to save Judah from Assyria. 

Furthermore, in Isa 20* Isaiah himself is depicted as a symbol: he 
walked around naked and barefoot as a symbol of the terrible fate of 
Egypt and Cush. 326 In addition, 8:3 describes that Isaiah had sexual in- 
tercourse with a prophetess (nebi'd).™ When she conceived, Isaiah 
called his son Maher-shalal-hash-baz, which again indicated the im- 
minent conquest of Aram and Israel by Assyria. There is no indication 
that the prophetess was Isaiah's wife. 328 Both the prophetess and the 
child become part of the prophetic message, an important political 
message in a critical situation. 329 

Various scholars have argued that 8:1-4 is best understood within a 
temple setting. At least one of the two witnesses mentioned in 8:2 was 
a priest, and the temple provides the most logical place for the public 
display of this prophecy written on a large tablet. 330 Two further texts 
indicate that Isaiah is to be associated with the temple. First, the im- 
agery in the vision of Isa 6 suggests a scene placed in the temple of Je- 
rusalem. Second, the description of 2 Kgs 19:2-7 (part of the Bl- 
story) presupposes that Isaiah was consulted in the temple, where the 
prophet is requested to 'lift up a prayer' for the people of Jerusalem. 331 



326 In the Mari letters, prophetic figures are sometimes referred to as 'signs' (it- 
tatum); cf. Durand 1982. A further example is found in the Epic of Zimri-Lim: 
'Zimri-Lim (...) the prince of the land saw his sign (ittu), the prophet (apilum): "The 
king goes forth with forceful heart! Adad shall go at his left side, Erra, the mighty 
one, at his right side".'; 1. 137-142, translation from Nissinen 2003a: 90; cf. Nissinen 
2000a: 263-264. 

327 The designation nebi'd implies she was a prophetess in her own right; so Gon- 
calves 2001: 156; Fischer 2002: 194-196. 

328 Goncalves 2001: 156; Grabbe 1995: 114. 

329 Fischer 2002: 203. 

330 Van der Toorn 2007: 180; Fischer 2002: 204-206; cf. Wildberger 1972-82: 
317-318. The oracle of 30:7 may also have been put on display in the temple. For an 
example of a prophecy displayed on the pedestal of the god Sin in a temple (as part of 
a dream report), see Ashurbanipal's Prism A iii 1 18-127 (BIWA 40-41, 233). 

331 Hezekiah goes to the temple (19:1) and there summons his high officials to 
consult the prophet, probably in the temple. Furthermore, the words 1B3 n'psn xto 'to 
lift up a prayer for someone' (19:4), further only occur in Jer 7:16; 11:14, where 
Yahweh forbids Jeremiah to intercede for the people. In both cases the context sug- 
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Isaiah was greatly concerned with Judah's well-being, and his func- 
tion may be described as guardian of the well-being of the state. On 
two instances in First Isaiah, the 'ancient prophetic message' is ex- 
pressed. In 28:12: 'This (i.e. Zion) is the resting place — give rest to 
the weary; this is the place of repose'; and in 30:15: 'Thus says the 
Lord Yahweh, the Holy One of Israel: In sitting and rest you shall be 
saved; In quietness and in trust shall be your strength.' In my view, 
this 'prophecy of old' (presented by the later literary context as being 
superseded because of the people's disobedience) represented Isaiah's 
position. Isaiah aimed at Judah's well-being, but he did not merely 
announce 'peace' (as do 'the prophets' in their depiction as deceiving 
liars in the book of Jeremiah). Rather, Isaiah indicates how Judah's 
well-being is to be achieved: by heeding social justice (28:12), and by 
maintaining a submissive stance towards Assyria (30:15). Isaiah's 
concern for Judah's welfare further comes to the fore in the encourag- 
ing oracles addressed to king and people (e.g. 7:4-9a, 10:24-25), and 
the announcements of disaster and threatening words against Judah's 
enemies and oppressors (e.g. 7:14b. 16; 8:1-4; 10:5-15*). 

Isaiah contributed to the political issues of his time, especially with 
regard to the question of what position to adopt towards Assyria. 
Isaiah strongly rejected a policy of alliance with the Cushite rulers of 
Egypt aiming at rebellion against Assyria. His opponents are to be 
found among the political leaders of Judah, and among the religious 
experts, such as the priests and prophets (see chapter 4.1.8). It is not 
unreasonable to assume that Isaiah too was one of the leading reli- 
gious specialists in Jerusalem. For three decades, until 705 BCE, the 
kings Ahaz and Hezekiah remained submissive to Assyria, in confor- 
mity with the position advocated by Isaiah. 332 

In various important respects Isaiah fits the description of prophetic 
practice in Mesopotamia and in Judah and Israel as presented above. 
The eighth-century prophetic material is however particularly stamped 



gests that such intercession-prayers took place in the temple (cf. 7:1, 10, 14; 11:15). 
The n'pan-prayer, a ritual prayer is particularly associated with the temple cult (Ger- 
stenberger 1988: 611). Furthermore, when in the B2-extension to the story (2 Kgs 
19:9b-35) Hezekiah himself takes the intercession prayer before Yahweh, he does so 
in the temple (19:14-19). 

332 That Isaiah reputedly was able to write (8:1; 30:8) confirms that he was a 
figure of some importance. According to Young (1998b: 419-420), the literary seg- 
ment of monarchic Israel and Judaean society consisted of scribes, priests and the up- 
per class. 
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by Isaiah's critical contribution to the controversy of 705-701. Isaiah's 
critical sayings as such do not make him a fundamentally different 
type of prophet, since criticism was part of the prophetic repertoire 
both in Judah and Israel and in Mesopotamia. However, the dominant 
critical tone gives Isaiah a particular profile. 

Isaiah into Politics 

Isaiah's prophetic function cannot be disconnected from the historical 
events of the final decades of the eighth century BCE, described in the 
first part of chapter 4. Isaiah was concerned with Judah' s well-being, 
which, in his view, depended on submission to Assyria. Isaiah held 
that Yahweh himself would deal with Assyria, and he radically re- 
jected the policy of alliance with the Cushite rulers of Egypt as being 
unwarranted and godless. From 734-705 BCE the Judaean kings Ahaz 
and Hezekiah followed the political line advocated by Isaiah. Even be- 
fore 705, the temptation to join the anti- Assyrian forces may at times 
have been strong in Judah. In c. 713-711, during the revolt of Ashdod 
against Assyria, the Asdodites put diplomatic pressure on the 
neighbouring states, including Judah, to join the rebellion. The alli- 
ance with the Cushite king of Egypt, concluded by Iamani of Ashdod, 
may have added to the attractiveness of rebellion. However, Judah 
was not involved in the measures taken by Sargon, so if there had 
been an intention to revolt, it was called off in time, and the kingdom 
of Judah survived. This may have been partly due to the actions of 
Isaiah. According to the report of Isa 20*, the prophet Isaiah displayed 
a vehement reaction to the anti- Assyrian policy: he walked around na- 
ked in Jerusalem, symbolising the fate of Egypt and Cush. 

The violent death of Sargon II in 705 led to rebellion in the Assyr- 
ian empire. Hezekiah sought the assistance of the Cushite rulers of 
Egypt in order to rebel against Assyria. The earlier policy of submis- 
sion, advocated by Isaiah, was at last overruled by a strong 'now or 
never' feeling, and the desire to throw off the Assyrian yoke (see 
chapter 4.1.7). In 705 and the following years the political controversy 
in Jerusalem was at its height. Isaiah rejected the policy of rebellion. 
He criticised the alliance with the Cushite rulers of Egypt as being 
doomed to failure and accused the political and religious establish- 
ment of Jerusalem of bad leadership, from a political, social, and cul- 
tic point of view. In the saying of 28:7b-10, Isaiah ridiculed some of 
his colleagues. Through the sarcastic depiction of his opponents' 
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words, Isaiah intended to undermine the position they supported: re- 
bellion against Assyria. He pictured them as being drunk and blind to 
the divine will, to which he himself, as he claimed, had access. We do 
not know how the opponents ridiculed in 28:7b-10 in their turn de- 
picted Isaiah, but perhaps equally harshly. 333 

There are no examples of comparable controversies among proph- 
ets from Mari and Assyria, but it is clear that prophetic oracles could 
play a role in political advice that competed with opposite views. 334 
The clash between Isaiah and his opponents among the political elite 
and religious experts in Jerusalem, finds a parallel in the sometime 
harsh competition between scholars at the royal court of Assyria. 335 In 
28:7b-10, Isaiah accuses his colleagues ('priest and prophet') of in- 
competence, exactly as Assyrian scholars occasionally did. 336 Further- 
more, his contemptuous depiction of the political elite as bad leaders 
is to some extent comparable to Assyrian scholars accusing colleagues 
or high officials of conspiracy against the king. 337 Diviners holding 
back the results of their investigations or using their skills for the 
king's adversary were disloyal to the king and therefore regarded as 
enemies of the state. 338 Similarly, Isaiah exposes the political leaders 
advocating rebellion as enemies of the state. He does so mainly by us- 
ing a form of speech that may be called the prophetic woe-saying. 
This form of speech, which refers to Yahweh in the third person, is 
not found among the prophetic words from Mesopotamia and may be 
typically Judaean (see also chapter 4.3). However, despite the use of 
different forms of speech, Isaiah's prophetic function was similar to 
that of the Assyrian prophets: both functioned as guardians of the 
well-being of the state and fiercely turned against those perceived as 
enemies of the state. A notorious aspect of Isaiah's criticism is that it 
never explicitly targets Hezekiah, although Hezekiah was ultimately 



333 Cf. Jer 29:26-27. 

334 See SAA 16 59, a letter by Nabu-rehtu-usur, in which a prophecy from Nusku 
against Esarhaddon is countered by a prophecy from the goddess Nikkal in favour of 
Esarhaddon; see chapter 4.2.5. For Mari, see e.g. ARM 26 199 (Nissinen 2003a: 30- 
32). This letter reports various prophetic oracles from Dagan of Terqa warning Zimri- 
Lim not to conclude a peace treaty with Esnunna; it seems that the goddess Diritum 
approved of such a treaty and that Dagan through a prophetic oracle warned her not to 
trust the messages from Esnunna (see Charpin 1992: 23-25). 

335 For the competition and rivalry, see Brown 2000: 239-243; Van der Toorn 
1998. 

336 See SAA 10 23, 51,72. 

337 See SAA 10 2, 1 12, 179, 284. 

338 See Koch-Westenholz 1995: 66-67. 
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responsible for the political decision Isaiah abominated (see chapter 
4.1.8). The absence of references to the king confirms that Isaiah, al- 
though radically opposing rebellion, did not at all reject the Davidic 
monarchy or the state of Judah. The furious tone of voice has every- 
thing to do with his concern for the well-being of Judah, its king and 
people. 

Isaiah among the ancient Near Eastern Prophets 

The main elements of ancient Near Eastern prophecy appear to be part 
of Isaiah's messages too: 1) Oracles of encouragement with declara- 
tions of divine support (7:4-9a; 10:24-25); 2) Announcements of the 
downfall and annihilation of the enemies (Aram-Damascus, Ephraim- 
Samaria, Assyria); 3) Political relevance: Isaiah's words pertained to 
the main political issue of his time, and could be — and, from Isaiah's 
point of view should be — used for the political decision-making; 4) 
Guarding the well-being of the state: Isaiah strongly turned against 
what he perceived as disastrous policy, namely rebellion against As- 
syria. He exposed those advocating this policy as enemies of the state. 
Two further elements repeatedly occurring in the prophetic mate- 
rial, although not specifically 'prophetic', contribute to Isaiah's an- 
cient Near Eastern profile: 1) Within Isaiah's prophetic words, 'the 
enemies' are always depicted as being self-willed and arrogant. Not 
only the external enemies, Aram-Damascus and Ephraim-Samaria (in 
the words of 734-732), and Assyria (in the words connected with 720) 
are presented in this manner, but also the internal enemies, the politi- 
cal leaders advocating rebellion (in the sayings of 705-701). Although 
the offences differ from case to case, the 'bad guys' are consistently 
depicted as being self-willed and arrogant. They are presented as act- 
ing against Yahweh's will. Whereas the prophet is Yahweh's spokes- 
man, the bad guys have completely gone astray and are alienated from 
the divine will. This favourite rhetorical strategy of Isaiah is a com- 
mon ancient Near Eastern motif used for sharply criticising one's op- 
ponents. The speaker self-evidently assumes that he speaks in 
accordance with the will of the gods, whereas the opponents or ene- 
mies are alienated from the divine will and arrogantly trust in their 
own power. 2) A further recurrent element within the Isaianic material 
is the emphasis on the imminence of fulfilment of the announcements 
(see 7:16; 8:4; 10:25; 18:5; 28:4). Repeatedly, the prophet emphasised 
that the events announced would take place soon. In the case of 7:16 
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and 8:4 the prophet assigned a time-limit. In this respect, Isaiah's an- 
nouncements fulfilled a function elsewhere fulfilled by other forms of 
divination. 339 

The prophet Isaiah belonged to the religious system. The impor- 
tance of the values of justice and righteousness in his message and the 
notion of Yahweh's kingship, 340 suggest that he was influenced in par- 
ticular by the temple traditions. 



5.3 Conclusion 



5.3.1 Limitations 



The first part of this chapter describes the prophetic functioning in the 
ancient Near East, focusing on seventh-century Assyria. In the second 
part, after an analysis of various biblical images of the prophets, an at- 
tempt has been made to describe the main aspects of the prophetic 
practice in Judah and Israel, followed by a survey on the prophetic 
function of Isaiah. The study of the function of the prophetic figures is 
complicated due to the character of the sources. The material pertain- 
ing to prophets and prophecy from the ancient Near East has been pre- 
served by chance and cannot be expected to give a more than partial 
picture of the prophetic practice. Based on the extant material, the 
prophetic contribution in Mari seems to have been somewhat broader 
and more diverse than that in seventh-century Assyria. However, the 
greater part of the Assyrian prophecies that have been preserved was 
archived for a particular purpose: legitimation of the ruling monarchs. 
Perhaps it was not so much the role of the prophets that was more nar- 
rowly defined in Assyria in comparison with Mari, but the criterion of 
preservation. In the case of Isaiah, the prophetic material is heavily 
stamped by the main political issue of his time: Assyria's imperialism 
and Judah' s political stance vis-a-vis Assyria. Isaiah's oracles and say- 
ings were probably preserved exactly because of their political rele- 
vance. We therefore know Isaiah as a prophet connected with political 
key moments in the later eighth century. Our insight into the function 
of prophets is based on material that was never preserved or collected 



339 See Roberts 1977a; Starr 1990: XVI. The 'time limit' (adanu) functions as in- 
dication for the realisation of a portent, or, in the case of Isaiah, an announcement. 

340 See Wagner 2006. 
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with the intention of offering a full picture of prophetic practice as it 
was. 

5.3.2 Essential Similarity 

Despite this complication, some conclusions may be drawn. First, the 
analysis of the prophetic function presented in this chapter, suggests 
that prophecy both in Assyria and in Judah and Israel was part of the 
same phenomenon which may be designated as prophecy in the an- 
cient Near East. The following characteristics can be mentioned: 

• Prophecy was one form of divination among others. The various 
forms of divination share a similar ideological basis: the deci- 
sions of the divine world, affecting the course of events on earth, 
can be known through divination in its different forms. 

• Both in Judah and Israel, and in Assyria and Mari we find differ- 
ent terms for prophetic figures. Although the prophetic figures 
might have differed from each other, they were part of more or 
less the same phenomenon. 

• Prophets served as functionaries of a deity. In their function as 
mouthpiece of the deity, they delivered messages from the divine 
world to a third party, often the king; that is, prophecies that were 
recorded are mostly messages for the king. 

• Among the prophetic figures we find both men and women. 

• Prophets are sometimes referred to in the plural, operating as a 
group, but often they spoke or acted individually. 

• Prophets were often connected with the cult and associated with 
the temple. Although prophets for the delivery of divine mes- 
sages were not exclusively bound to the temple, the main institu- 
tional embodiment of prophecy seems to have been the temple. 

• A hallmark of prophetic activity was a kind of ecstatic behaviour, 
which included the performance of symbolic acts. Yet, generally 
speaking, prophetic oracles are clear and intelligible messages. 

• Prophetic oracles often contained divine assurance: declarations 
of divine assistance and announcements of annihilation of the 
enemies. These oracles of encouragement pertain especially to 
situations of political-military crisis. Furthermore, prophecy 
functioned to legitimate throne candidates by announcing divine 
support. 
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• In return for his help, the deity also formulates demands for the 
addressee (again, mostly the king). Divine demands could relate 
to both material and immaterial matters. Neglect of the divine 
expectations led to prophetic reproach; criticism was part of the 
prophetic repertoire. 

• Prophetic announcements of disaster with the aim of averting it 
by taking the right action — a ritual or a prayer — functioned as 
warnings. 

• Since the prophetic oracles were held to reflect the decisions 
taken in the divine council, they could be used as help or as a ba- 
sis for political decision-making. Sometimes, perhaps as the ex- 
ception rather than as the rule, prophets functioned as royal 
advisors. 

• Prophets could be consulted by the king or by someone on his 
behalf, and perhaps were consulted by ordinary people too. 

• Prophets, at least occasionally, were paid or rewarded for their 
services. 

• The king did not exercise full control over the prophets. 

• Prophets at least partly had a public function: encouragement of 
the king probably was also intended to encourage the people, and 
the formulation of divine demands and criticism probably gained 
strength because of its public character. To some extent prophets 
served a public function as opinion-makers. 

• Prophets functioned as guardians of the well-being of the state. 
They were part of the religious establishment. 

The prophet Isaiah as described in 5.2.4 above, essentially conforms 
to this set of characteristics. Prophecy in late monarchic Judah, Old 
Babylonian Mari and seventh-century Assyria can be seen as variants 
of the larger phenomenon of prophecy in the ancient Near East, and 
Isaiah can be described as a Judaean exponent of ancient Near Eastern 
prophecy. 

My interpretation of prophecy departs from the traditional under- 
standing of biblical prophecy. I have argued that the classical prophets 
do not form a distinct historical class of prophets, but a particular 
characterisation of prophets (5.2.2). Furthermore, the historical Isaiah 
as discussed in 5.2.4 does not fit the stereotypes of the classical proph- 
ets at all. Whereas the particularity of biblical prophecy mainly is to 
be found in the literary and theological development of the prophetic 
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heritage, the prophetic practice in Judah and Israel in many respects 
resembled that of the ancient Near East, represented by Mari and As- 
syrian prophecy. The prophet Isaiah is to be counted among the an- 
cient Near Eastern prophets. 

5.3.3 Significant Difference 

The discussion of prophecy and the depiction of Isaiah as a prophetic 
figure has also revealed various important differences between proph- 
ecy in Judah and Israel on the one hand and in Assyria on the other. 

First, a difference in speech-forms may be noted. One of the main 
speech-forms used by Isaiah was the woe-saying. This form, which re- 
fers to Yahweh in the third person and addresses the adversaries, is 
not found among the prophetic words from Mesopotamia. However, 
behind the different forms of speech lies similar ideology. Both the 
Assyrian prophets and Isaiah functioned as guardians of the state and 
fiercely turned against those perceived as enemies of the state. Since 
most of the extant Assyrian prophecies were preserved because of 
their outspoken support for Esarhaddon and Ashurbanipal, the enemy 
of the state figuring in these oracles is the enemy of the king: disloyal 
officials or illegal throne pretenders. The words of Isaiah to be situated 
in 705-701 BCE criticise the anti- Assyrian policy adopted and present 
the advocates of this position as enemies of the state. Although the 
king figures much less prominently in Isaiah's messages, the words 
are nonetheless relevant to state matters. 

Second, the words to be attributed to Isaiah on the whole seem to 
have a more critical outlook than the prophecies from Mesopotamia. 
This difference may be due to the different circumstances. Isaiah con- 
sidered the policy of rebellion adopted in 705 BCE as disastrous for 
the state of Judah. He furiously opposed this policy, picturing those 
who advocated it as enemies of the state, with the intention of bring- 
ing about a political change and averting Assyria's wrath. 341 

Third, it seems that in general prophets in Judah and Israel at least 
in certain situations played a more important role in the public sphere 



341 This position makes sense in the light of the fate of other countries in Syria- 
Palestine. According to Sennacherib's inscriptions, at the start of his third campaign a 
range of rulers came to Ushu to do obeisance to him. These rulers had to pay up four- 
fold, which means that they had stopped their payment of tribute during the previous 
years too. These rulers had been rebellious, like Hezekiah, but resumed a submissive 
stance in time (see chapter 4.1.7). Isaiah wanted Judah to do the same. 
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than the Assyrian prophets did. The impression of prophecy being of 
major importance in Judah and Israel and of lesser importance in As- 
syria, is, as we have seen, partly due to the character of the sources. 
The prominence of prophecy in Judah and Israel may be an exaggera- 
tion of the biblical record, whereas the Assyrian prophets may have 
been more manifest than the extant sources suggest. This however 
may not be the full explanation. The difference between the prophets 
in Judah and Israel and those in Assyria is partly to be explained as re- 
sulting from the huge differences between the Israelite/Judaean and 
the Assyrian society. Assyria's society, particularly in the late eighth 
and seventh century, was characterised by a far-reaching differentia- 
tion. To mention just one point: the Assyrian king employed a consid- 
erable number of religious specialists, the so-called scholars. They 
were experts in the several branches of ancient lore, such as astrology, 
extispicy, and exorcism, and stood in daily correspondence with the 
royal court. Prophets, it seems, did not belong to the entourage of the 
king. Although it is reasonable to suggest that at times of national cri- 
sis, prophets had a more direct access to the king, normally the king 
was guided by his scholars, who could, of course, be influenced them- 
selves by prophetic oracles. Since Judah' s society was much less dif- 
ferentiated, prophets may have had a more direct influence on the king 
and public opinion. 

To go one step further, it may well be that prophets in Judah and Is- 
rael to some extent played a role comparable to that of the scholars in 
seventh-century Assyria. Isaiah's raving at his opponents resembles 
the antagonism that at times existed between Assyria's foremost reli- 
gious specialists, the scholars. In their function as royal advisors, they 
occasionally accused colleagues of incompetence, deceit and in- 
volvement in a conspiracy against the king. 342 This may, to some ex- 
tent, be comparable to Isaiah's function in eighth-century Judah. 343 

It has been suggested that in contrast to the prophets in Judah and 
Israel, prophets in Mari and Assyria had no personal authority but 
only acted as the mouthpiece of the gods. 344 Although this supposed 
difference is difficult to substantiate on the level of prophetic practice, 



342 For some examples see SAA 10 2, 23, 51, 72, 112, 179, 284. 

343 Cf. Sasson 1998: 118-119, who argued that from afunctional point of view (or, 
with regard to their social position), the Israelite- Judaean prophets can be paralleled 
with the barum in Mari, rather than with the apilum or the muhhum. 

344 Nissinen 2003d: 13. 
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it seems to be valid on the level of the reception of prophetic oracles. 
Whereas the Assyrian prophets remained in relative obscurity — their 
names were recorded but they do not seem to have become well- 
known public figures — Isaiah's star rose rather quickly. The words at- 
tributed to Isaiah were preserved as independent collections, whereas 
the collection tablets from Nineveh contain oracles from different 
prophets (see chapter 6). Furthermore, the emergence of stories in 
which the prophet Isaiah figured, and the expansion of a prophetic tra- 
dition attributed to him, miss their counterpart for the Assyrian proph- 
ets. 345 With regard to the development of stories and legends, it is 
rather a figure like the wise scribe, Ahiqar from the Aramaic Ahiqar 
story, 346 with whom Isaiah as a legendary figure may be compared. 
Thus, the social standing of prophetic figures and their posthumous 
fame may to some extent have depended on the kind of society in 
which they operated. It is only to be expected that within grand-scale 
Assyrian society of the seventh century with its tradition of scientific- 
religious specialists trained in ancient lore, prophets occupied a 
somewhat different position from that found in the small-scale society 
of eighth-century Judah, where scholarly tradition was still at an ele- 
mentary stage. 



345 The figure of Balaam son of Beor is a good example of this development. For 
the author of the Deir 'Alia plaster inscriptions, Balaam son of Beor was a figure of 
the past, to whom a legendary tradition was attributed. For the Balaam inscription, 
see, e.g. Weippert 1991; Dijkstra 1995; Lemaire 2001: 96-101; Seow in: Nissinen 
2003a: 207-212. 

346 See Koch-Westenholz 1995: 63, for the suggestion that this story might spring 
from the Assyrian period, as an illustration of the competition and rivalry among the 
king's scholars. See also the literary self-depiction of the Assyrian scholar Urad-Gula, 
S AA 1 294. Cf . Van der Toorn 1 998 . 



CHAPTER SIX 
FROM PROPHECY TO LITERATURE 

This chapter explores the early stages of development of the Isaianic 
material and compares it with the development of the Assyrian 
prophecies. In the first part it will be argued that a substantial revision 
of the Isaianic material can be situated in the late seventh century dur- 
ing the reign of Josiah. The revision was carried out against the back- 
ground of the decline of Assyria's power and its loss of grip on Syria- 
Palestine, which fuelled an anti-Assyrian, nationalistic spirit. Those 
responsible for the revision believed that the events of their time, As- 
syria's decline and Judah's relative independence under Josiah, 
proved the prophet Isaiah right. The revision of the Isaianic material 
turned the prophet Isaiah into a mouthpiece of state ideology, glorify- 
ing the reign of Josiah as an ideal time. This development of the Isaiah 
tradition will be explored from two angles. First, from the angle of the 
early prophetic material: through the revision, the prophetic material 
developed into literature. Second, from the angle of the revision mate- 
rial: the revision has a literary character, but resembles or imitates the 
prophetic genre. It can be qualified as a literary derivative of prophecy 
or pseudo-prophecy. 

In the second part of this chapter I discuss the prophetic material 
from seventh-century Assyria, 1 from the same two angles. First, the 
development of prophecy that becomes literature will be explored. 
The texts to be discussed in this respect consist of prophetic oracles 
that once were orally delivered and afterwards found their way into 
literature. Examples of this development include the formation of ora- 
cle collections, the inclusion of oracles in royal inscriptions, and the 
elaboration of oracles into literary texts. Second, the phenomenon of 
literary texts deriving from prophecy will be discussed. This concerns 
texts that are literary in origin but that closely relate to the genre of 



1 Among the other examples of prophecy becoming literature, the Deir 'Alia 
plaster inscriptions take an important position. Weippert (1991: 177-178) refers to 
them as a literary collection, providing an analogy to the Assyrian collection tablets of 
SAA 9 1 and 2. 
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prophetic oracles. These texts may be regarded as literary derivatives 
of prophecy. In addition, some attention will be paid to a handful of 
texts that may be designated as pseudo-prophecy or pseudo- 
predictions. These are literary imitations of prophecy. 

This chapter will conclude that there is a strong analogy between 
the Isaiah tradition and the Assyrian prophetic texts with regard to 
their respective development. The first parallel concerns the phe- 
nomenon of prophecy becoming literature. In both cases we find 
originally orally delivered oracles that were documented, preserved, 
and included in collections or compendia. In both cases we see exam- 
ples of prophecy finding its way into literature, in the form of elabora- 
tions of oracles or as prophetic texts. Whereas oracles originally 
referred to a specific situation, secondarily they became part of a 
broader perspective. The second parallel relates to the phenomenon of 
literary derivatives of prophecy. In both cases we see texts that are lit- 
erary in origin that resemble or imitate the prophetic genre. In both 
cases these texts provide interpretations of historical events by means 
of the thesis that it is God — be it Assur, Istar, or Yahweh — who de- 
cides the course of the events. Both the Assyrian texts and the revised 
Isaiah tradition express a close relationship between the king and the 
gods. The texts depict an ideal situation in which the reign of the king 
is in complete agreement with the will of the gods and, in this way, 
represent official ideology. 



6.1 The Development of the Isaiah Tradition in the Seventh Century 

6. 1 . 1 The Hypothesis of a Seventh-Century Revision 

The suggestion of a late seventh-century revision of the Isaianic mate- 
rial was put on the exegetical agenda by Hermann Barth, 2 and has 
played a role ever since in the study of First Isaiah (see chapter 1.1.2). 
The suggestion makes sense for the following reasons. 

1) It is commonly agreed that the Isaianic material, the prophetic 
heritage from the eighth century, was developed and expanded during 
the exilic and post-exilic periods. It is likely that this process of devel- 
opment already started as early as the pre-exilic period. Instead of 
passing from the eighth century to the sixth, scholars should take into 



Barth 1977. 
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account the seventh century as a stage in the development of the Isaiah 
tradition. 3 

2) A range of passages from First Isaiah reflects, as will be argued 
below, the circumstances of the late seventh century. 4 The passages 
are characterised by two motifs: (a) the downfall and destruction of 
Assyria, and (b) the restoration of Judah, in particular the appointment 
of a new Davidic king. Both aspects are presented as the work of 
Yahweh. These passages are likely to be of a pre-exilic origin. The 
motif of the downfall and destruction of Assyria reflects the historical 
situation of the late seventh century. Since the Isaiah tradition has its 
roots in the Assyrian period it is reasonable to understand 'Assyria' as 
Assyria (not as a chiffre for some later empire), in particular where 
Assyria is portrayed as a political-military superpower. 5 Furthermore, 
the passages focusing on the reign of the ideal king (9: 1-6, 11:1-5 and 
32:1-2) are likely to be pre-exilic as well because of their connection 
with the Davidic kingship ideology and their interest in human king- 
ship. 6 

3) The passages under examination are to be attributed to a later, 
seventh-century, revision of the Isaiah tradition, because they cannot 
be plausibly related to the earliest layer, consisting of prophetic mate- 
rial relating to historical episodes of the late eighth century. There are 
essential differences, with regard to both form and content, between 
the eighth-century material and the seventh-century revision. Whereas 
the eighth-century material goes back to prophetic words that initially 
were orally delivered, the revision material consists of scribal texts 
without any oral background. Furthermore, whereas the eighth- 
century material describes Assyria as the current superpower, the sev- 
enth-century revision focuses on Assyria's downfall. This difference 
will be elaborated in 6.1.5. 

4) Any reconstruction of the development of the Isaiah tradition is 
necessarily hypothetical. In this chapter however I hope to demon- 



3 See in particular Barthel 2003: 135. 

4 The list of texts I attribute to the seventh-century revision (Isa 9:1-6; 10:10- 
11.16-19.26a.27a.33-34; 11:1-5; 14:24-27.28.32; 18:1-6; 30:27-33; 31:4-5.8-9; 32:1- 
2; see chapter 2.4) to a significant extent corresponds with that of Barth, Clements, 
and others; see chapter 1.1.2. In this chapter, I proceed with the hypothesis of a sev- 
enth-century revision of the Isaiah tradition by presenting my analysis of this revision. 

5 Hoffken 2004: 133-134. 

6 Williamson 1998a: 10-11. 
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strate that the late seventh-century revision of the Isaiah tradition is 
more than just an attractive possibility, by taking the following steps: 

First, I discuss the earliest version of the story of Hezekiah and 
Sennacherib (6.1.2), because here we find portrayals of the prophet 
Isaiah and Assyria that clearly date from the seventh century. It will 
be argued that the seventh-century revision of the Isaiah tradition con- 
tinued the development started by this story, which makes the late 
seventh century a plausible setting for the revision. 

In the second place, I present the historical circumstances of the 
seventh century, focusing on the reign of Josiah (6.1.3). It will be 
shown not only that the motifs of the revision fit the situation of the 
late seventh century, but also that Josiah' s reign is otherwise marked 
as well as a 'new beginning', just as is the case in the passages por- 
traying the reign of the ideal king. 

The third step is an analysis of the passages attributed to the sev- 
enth-century revision, which demonstrates that they form a themati- 
cally coherent and consistent whole (6.1.4). Furthermore, it is 
plausible that the Isaianic material was revised in the form of three 
compilations (see chapter 2.4). 

Fourth, as will be argued in 6.1.5, the texts attributed to the sev- 
enth-century revision bear a clear redactional imprint. It will be ar- 
gued that they cannot belong to the same level as the eighth-century 
prophetic material. 

Fifth, the traditio-historical background of the revision is found in 
the state ideology of monarchic Judah (6.1.6). This supports a) the 
pre-exilic provenance of the revision; b) the likelihood of a scribal 
origin of the revision; c) the difference between the seventh-century 
revision and the eighth-century prophetic material, since the latter is 
less close to the imagery of Judah' s state ideology. 

Finally, it will be shown that the development of the Isaiah tradi- 
tion in the seventh century and later, from a historical point of view 
followed a logical course (6.1.7). These steps show, in my view, that 
the suggestion of a seventh-century revision is the most plausible ex- 
planation for the earliest stages of development of the Isaiah tradition. 
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6.1.2 The Story of Hezekiah and Sennacherib 

Clements was the first to point out a close connection between the 
Hezekiah stories (2 Kgs 18-20, Isa 36-39) on the one hand, 7 and the 
presumed seventh-century redaction of the Isaiah tradition on the 
other. 8 For the argument of this chapter, the connection is relevant. 
One part of the Hezekiah stories, dealing with Jerusalem's deliver- 
ance, is often labelled the Bl-story (2 Kgs 18:17-19:9a.36-37; the 
term B 1 is explained below). This story dates, as we will see, from the 
seventh century. The story provides insight into the seventh-century 
image of the prophet Isaiah, the view of Assyria, and Judah's state 
ideology of the time. Furthermore, as will be demonstrated, the revi- 
sion of the Isaiah tradition, to be situated in the late seventh century, 
in important respects corresponds to the seventh-century reception of 
701 as it appears in the Bl-story. The relevance for the present survey 
is the following. Since the Bl-story dates from the seventh century, 
and since the material from First Isaiah on which the first part of this 
chapter focuses can be seen as being in continuity with the Bl-story, 
the suggestion to regard this material as a seventh-century revision of 
the Isaiah tradition becomes substantiated. 

According to a well-known view, the story of Hezekiah and Sen- 
nacherib (2 Kgs 18-19) consists of three different parts, which have 
been labelled part A (18:13-16), Bl (18:17-19:9a.36-37), and B2 
(19:9b-35). 9 Although the account as a whole can be read as an ongo- 
ing story, 10 it clearly consists of three distinct parts." Whereas part A 
contains an early account of the events of 701 (see chapter 4.1.7), 
18:17-19:37 presents a later literary account. The earliest part of this 
literary account is the so-called Bl-story, which dates from the sev- 
enth century BCE. The passage 19:9b-35 (B2) is a later extension to 
the Bl-story, 12 which in all likelihood dates from the sixth century. 13 
For the present purpose I concentrate on the Bl-story. This story nar- 



7 The relationship of the two parallel versions and the question of which version 
is primary has been the subject of ongoing debate. Goncalves (1999) argues that the 
version of 2 Kings is older; see also Van der Kooij 2000: 107, note 1. 

8 Clements 1980b; 1991. Neither Barth (1977) nor Vermeylen (1977-78) dis- 
cusses this connection. Cf. Barth 1977: 4, note 5. 

9 See particularly Goncalves 1986: 351-354 and 355-487. 

10 See Van der Kooij 2000: 107-111, esp. 109; Smelik 1992: 101-123. 

11 Van der Kooij 2000: 107-108. 

12 Van der Kooij 2000: 108-109; Van der Kooij 1986: 107-108. 

13 Na'aman 2000; 2003; Clements 1991; Goncalves 1986: 480. 
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rates the threat posed to Jerusalem in 701 and the city's rescue through 
Yahweh's intervention. The climax of the story is the murder of Sen- 
nacherib, back in Assyria (19:37), which happened in 681 (see chapter 
4.2.1). According to the story, Sennacherib was murdered in his coun- 
try because he offended Yahweh and threatened Jerusalem. 14 This can 
be shown by an outline of the story: 



18:17-35 


The Rabshakeh boasts on behalf of Sennacherib and threatens Jeru- 
salem: 

- Egypt cannot save Jerusalem 

- Yahweh cannot save Jerusalem 


19:1-5 


Hezekiah reacts in shock; the prophet Isaiah is consulted 


19:6-7 


Isaiah delivers a prophecy of encouragement: 

- Sennacherib will return to Assyria because of a rumour he hears 

- He will die violently in his own country 


19:8-9a.36-37 


Thus it happens: 

- Rumour of the coming of Taharqa of Cush causes Sennacherib's 
retreat 

- In Assyria he is murdered by his sons 



The murder of Sennacherib is presented as Yahweh's punishment for 
an offence committed in 701: Sennacherib's threat to Jerusalem and 
insult of Yahweh. 15 The connection between the events of 701 and 681 
makes sense in light of the logic of the time: a negative fate for a king 
was seen as a sign of divine wrath for a grave offence. 16 Yahweh pun- 
ished Sennacherib because of his arrogant provocation. 17 

It was of course a bold claim that Sennacherib's death in 681, in the 
temple of his own god and by the hands of his own sons, was due to 
Yahweh's intervention. 18 In my view, the events of 701 could only be 
re-interpreted this way if the concept of Yahweh as sovereign king of 
the earth protecting Zion against enemy threat, already existed. The 
fact that Jerusalem was spared in 701 of course added to Jerusalem's 
status, and the re-interpretation of the events in the Hezekiah story 
(Bl) may have given an impulse to the belief of Jerusalem's inviola- 



14 Van der Kooij 2000: 118; cf. Clements 1994: 242-243. 

15 Van der Kooij 2000: 118. 

16 The inscription of Nabonidus explains Sennacherib's murder as Marduk's re- 
venge for Sennacherib's violence against Babylon in 689 (Babylon Stele 1. 1 '-41 ' ; 
Schaudig 2001: 515-516, 523); see Van der Kooij 2000: 118. 

17 See 2 Kgs 19:4, 6. Ollenburger (1987: 79) points out that arrogance towards 
Yahweh is the proverbial sin according to the Zion tradition. 

18 2 Kgs 19:7b, T will cause him to fall by the sword in his own land'. 
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bility. Nevertheless, this re-interpretation of the events was only pos- 
sible because the belief that Yahweh protected Zion, and by implica- 
tion Jerusalem, already existed. 19 

Since the view of 701 as expressed in the Bl -story was provoked 
by the violent death of Sennacherib in 681, the story should be dated 
not too long after Sennacherib's death, around the middle of the sev- 
enth century BCE. 20 The story presents an image of the prophet Isaiah 
as a supportive figure, who encouraged Hezekiah and the people of Je- 
rusalem in the threatening circumstances of 701. Furthermore, it pre- 
sents an image of the Assyrian superpower headed by Sennacherib, as 
being arrogant and offensive towards Yahweh; Yahweh however frus- 
trates the Assyrian campaign and causes the violent death of Sennach- 
erib. Finally, the story is revealing regarding Judah's state ideology, in 
presenting Hezekiah as a pious king and Yahweh as sovereign king of 
the earth, who protects Jerusalem and punishes those that threaten her. 

The Bl -story shows points of connection with the Isaiah tradition. 
First, the Bl -story can to some extent be seen as being in continuity 
with the eighth-century Isaianic material. The Bl -story contains mo- 
tifs and themes that play an important role in the earlier prophetic say- 
ings attributed to Isaiah. At the heart of both the Bl -story and the 
critical sayings of Isaiah lies the conviction that only Yahweh can 
save. The boast of the Rabshakeh closely resembles that of Assyria in 
Isa 10:8-9.13-14 (cf. in particular 2 Kgs 18:34 and Isa 10:8-9). Further 
points of resemblance are the scornful depiction of Egypt as a worth- 
less ally (2 Kgs 18:21, 24; Isa 28:15-18; 30:l-5*.6b-8; 31:1.3a) and 
the criticism of Judah's plan (nx») to rebel against Assyria (2 Kgs 
18:20; Isa 29:15; 30:1-2). A huge difference however is that Isaiah's 
criticism of 705-701 is put into the mouth of the enemy, and that it is 
through a rumour about the Cushite king of Egypt that Yahweh saves 
Jerusalem. Furthermore, there is tension between Isaiah's critical say- 
ings relating to 705-701 (28:7b-10.15-18; 30:1-5*; 31:1.3a) and the 



19 Contra Clements 1980b: 83-84; Amit 2003: 367; Wanke 1966a: 93-99. Since 
Jerusalem in 701 BCE was blockaded but not assaulted by storm and frontal attack 
(see Van der Kooij 1986: 93-109), it is quite unlikely that the events of 701 led to the 
invention of the Volkerkampf-motif and the concept of Jerusalem's inviolability. 

20 Goncalves 1986: 440-441; Van der Kooij 2000: 116-117. Furthermore, as Van 
der Kooij (2000: 114) shows, the B 1-story plays with the role of Egypt/Cush. 
Whereas the Rabshakeh boasts that Egypt cannot save Jerusalem, the mere rumour of 
the coming of Taharqa, king of Cush, suffices for the Assyrian retreat. Taharqa's title 
'king of Cush' points to the seventh-century provenance of the Bl -story, since 
Taharqa was king from 689-664 BCE. 
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portrayal of Isaiah in the Bl -story. Yet, Isaiah's role in the Bl -story is 
in complete agreement with his role during the Syro-Ephraimite crisis, 
reflected by the oracles of 7:4-9a, 14b. 16, 8:1-4 (see chapter 4.1.2). 
The composer of the B 1 -story may have been familiar with the pro- 
phetic words attributed to Isaiah, but used them in a creative way for 
his own purposes. In the Bl -story, the prophetic role is incorporated 
into a perspective of state ideology, with Yahweh as sovereign king of 
the earth and Hezekiah as his pious king. Isaiah is depicted as a sup- 
portive, encouraging prophet. This is not in complete disagreement 
with the eighth-century Isaiah tradition, as appears from the oracles 
relating to 734-732. 21 The difference in outlook from his critical say- 
ings of 705-701 can be explained as resulting from the development of 
a seventh-century reinterpretation of the events of 701, which half a 
century later cast Isaiah in a prophetic role in conformity with the cur- 
rent state ideology. 

Whereas the Bl -story can be dated round the mid seventh century, 
a revision of the Isaiah material is best situated in the late seventh cen- 
tury. This late seventh-century revision is consistent with the perspec- 
tive of the Bl -story. Whereas the punishment of Assyria in the Bl- 
story is restricted to the frustration of the campaign and the violent 
death of Sennacherib, the revision of the Isaiah tradition expands this 
to a general destruction of Assyria. This development reflects the his- 
torical situation of the late seventh century. The gradual decline of As- 
syria's power and its loss of grip on Syria-Palestine reinforced an anti- 
Assyrian view in Judah. Furthermore, a significant similarity in out- 
look between the Bl -story and the revision of the Isaiah tradition lies 
in the portrayal of Isaiah. In both traditions, the figure of Isaiah has 
become a mouthpiece of the official, royal perspective. In the Bl- 
story, Isaiah encourages the king ('do not fear', 2 Kgs 19:6) and an- 
nounces rescue and an evil fate for the aggressor. In the revision of the 
Isaiah tradition, the destruction of Assyria makes room for a Judaean 
king, presented as an ideal ruler, which effectively makes the prophet 
Isaiah a spokesman for the glorification of the king. I like to empha- 
sise that this portrayal of Isaiah is not inappropriate, as it is in agree- 
ment with the role of prophets in the ancient Near East in general and 
with Isaiah's role during the Syro-Ephraimite crisis in particular. The 
incorporation of Isaiah within a royal ideological perspective however 



21 Contra Smelik 1992: 126; Blenkinsopp 2000b: 21. 
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meant a limitation of the prophetic role to that of supporter of the king 
and his politics. In reality, prophets were more than that, as appears 
from the evidence from Mari, Assyria, and, not least, from Isaiah's 
sayings from 705-701. Significantly, a similar process of narrowing 
down the prophetic role to that of mouthpiece of the royal perspective 
is apparent in Assyria, as will be shown in the second part of this 
chapter. Both the Bl -story and the seventh-century revision of the 
Isaiah tradition are marked by a royal ideological perspective. This 
suggests that both are likely to originate from a (royal) scribal milieu, 
just as most of the prophetic texts from Assyria. 22 

The Bl -story is important for the discussion of a seventh-century 
revision of the Isaiah tradition. The Bl -story brings us to the mid- 
seventh century and offers glimpses of the seventh-century image of 
Isaiah, of Assyria, and of the state ideology. The revision of the Isaiah 
tradition is consistent with the Bl -story, but goes one step further, in 
the light of the historical developments of the late seventh century, to 
which we turn presently. Because of this continuity, the Bl -story of- 
fers considerable support to the plausibility of a late seventh-century 
revision of the Isaiah tradition. 

6.1.3 History of the Seventh Century and the Reign ofJosiah 

The International Scene 

After Sennacherib's campaign of 701 Hezekiah reverted to a submis- 
sive stance towards Assyria, in which his successors followed. 23 In the 
seventh century, Judah went through a process of recovery, enjoying 
the economic prosperity shared by the entire region under Assyrian 
rule. 24 During his long reign, Manasseh was submissive to Assyria and 
apparently considered a loyal vassal by both Esarhaddon and Ashur- 
banipal. 25 Judah' s dependence on Assyria implied sharing in the pax 
Assyriaca and profiting from international trade. 26 



22 Cf. Van der Kooij's suggestion (2000: 117) that the Bl -story was composed by 
members of the intellectual elite in Jerusalem. 

23 Evans 1980: 166. 

24 Lipschits 2005: 10-11; Finkelstein 1994. 

25 Manasseh occurs in Esarhaddon's inscriptions in a list of twenty-two kings 
characterised as 'kings of the Hatti-lands and the sea-coast' (Borger 1956: 60, Nine- 
veh A-F v 55). These kings transported materials and treasures to Nineveh for the 
building of a palace. A similar reference to the 'kings of the Hatti-lands and the sea- 
coast', relating to the building of an Assyrian trade centre in Phoenicia, probably in- 
cludes Manasseh again (Borger 1956: 48, Nineveh A ii 65-82). In Ashurbanipal's in- 
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Esarhaddon and Ashurbanipal conducted several military cam- 
paigns against Taharqa, ruler of the Cushite (25 th ) Dynasty, 27 whose 
policy of interference in Palestine and Phoenicia brought him into 
conflict with Assyria (see chapter 4.2.4). 28 After the successful cam- 
paign in 67 1 , local rulers of Lower Egypt were brought under Assyr- 
ian rule. Among them was Necho I (671-664) of Sais. 29 After Taharqa 
re-established his rule in the Delta region, Ashurbanipal defeated him 
during his first campaign (667 BCE). Afterwards, Delta rulers that had 
taken the side of Taharqa were punished by Ashurbanipal, but 
Necho' s position was strengthened by his appointment as governor of 
Memphis. 30 When Taharqa' s successor Tanwetamun invaded Egypt 
and took Memphis, 31 Necho opposed him but was killed. In his second 
campaign to Egypt (664/663) Ashurbanipal conquered Thebes. Tan- 
wetamun fled Nubia and the 25 th dynasty of Egypt ended. 32 Necho' s 
son Psammetichus I ascended the throne as a vassal of Assyria. He 
succeeded in extending his rule to the entire Delta, and by 656 he had 
brought Upper and Lower Egypt under his control. 33 Officially an As- 
syrian vassal he effectively founded the Saite (26 th ) Dynasty. 34 Psam- 
metichus became increasingly independent and at a certain point 
ceased paying tribute to Assyria. 35 Yet, he apparently remained an ally 
of Assyria, and there is no evidence of hostility between the two king- 
doms. 36 Assyria was preoccupied with Babylonia and Elam and did not 
take action against Psammetichus but accepted him as king of Egypt. 37 



scriptions Manasseh appears again in a list of the same twenty-two kings, who joined 
Ashurbanipal' s first campaign against Taharqa (BIWA: 212, Prism C ii 60-67). 

26 Lipschits 2005: 11. 

27 For the Cushite (25 th ) dynasty, see Morkot 2000; Schipper 1999: 199-228; 
Kitchen 1986: 378-398. For the reign of Taharqa, see Torbk 1997: 171-184. 

28 Schipper 1999: 218-221. 

29 Lipschits 2005: 21-22. 

30 Taylor 2000: 359; Onasch 1994: 151-154; Lipschits 2005: 22. 

31 For the reign of Tanwetamun, see Torok 1997: 184-188. 

32 Onasch 1994: 91-145, 154-158; Schipper 1999: 223-224; Lipschits 2005: 23. 

33 Schipper 1999: 228; Lipschits 2005: 23-24. 

34 Taylor 2000: 371. For this dynasty, see Kitchen 1986: 399-408. 

35 Psammetichus' detachment from Assyria is reflected in an inscription of 
Ashurbanipal referring to Psammetichus as 'who had thrown off my yoke' (Prism A ii 
114-115; BIWA: 31). Cf. Onasch 1994: 158. This however did not lead to Assyrian 
sanctions. 

36 Lipschits 2005: 24. 

37 Schipper 1999: 229. 
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Due to gaps in our sources the political events of the second half of 
the seventh century are difficult to reconstruct. 38 At the point where the 
Babylonian Chronicle resumes (626 BCE), Assyria no longer is a su- 
preme imperial force, but a monarchy struggling for survival. 39 It is 
difficult to ascertain at which point Assyria had to give up its rule of 
Syria-Palestine. The last clear evidence of Assyrian rule dates from 
the 640s, 40 but it is mostly assumed that Assyria's control over Syria- 
Palestine ended after the death of Ashurbanipal (63 1). 41 The years fol- 
lowing his death are marked by a struggle for the throne in Assyria. In 
the mean time, the Chaldean Nabopolassar became king of Babylonia, 
and Assyrian efforts to defeat him failed. In 623, the Assyrian prince 
Sin-sar-iskun eliminated his rival Sin-sum-lisir and acceded to the 
throne in Assyria. However, he was not able to restore Assyria's su- 
premacy. Assyria's withdrawal from Syria-Palestine is usually con- 
nected with this troubled period (c. 630-623). 42 

Na'aman has suggested that after Assyria withdrew from the re- 
gion, Egypt established its rule in Syria-Palestine as a 'successor 
state'. In his view, Egypt inherited Assyria's territory beyond the Eu- 
phrates in exchange for military aid in the war against the Babylonians 
and the Medes. 43 This explains why Psammetichus in 616 and 610, 44 
and Necho II in 609 came to the aid of the Assyrians. 45 Despite Egyp- 
tian support, Assyria was overrun by its enemies. After the cities As- 
sur and Nineveh had fallen, the last Assyrian king, Assur-uballit for 
some years held out in Harran. Necho II came to his aid, but Assur- 
uballit was defeated in 609, which ended the Assyrian empire. 46 



38 The archives of the second part of Ashurbanipal' s reign (640 BCE onwards) 
are not preserved. The Assyrian Eponym Canon breaks off at 648 BCE, and the 
Babylonian Chronicle has a lacuna between 669 BCE (accession of Samas-sum-ukin) 
and 626 BCE (accession of Nabopolassar); see Grayson 1975a: 10, 86-88. 

39 Stern 2001: 131. 

40 Stern 2001: 4. 

41 For the dating, see Na'aman 1991c: 243-267; Lipschits 2005: 13, with note 39. 

42 Na'aman 1991b: 38. 

43 Na'aman 1991b: 33-41; cf. Lipschits 2005: 27-29. 

44 See Smith 1991: 108; but cf. Lipschits 2005: 25, note 99. 

45 Na'aman 1991b: 38-40; Schipper 1999: 230. 

46 Veenhof 2001: 275-276; Lipschits 2005: 17-20. Dalley (2003: 25-28) chal- 
lenges the view of the 'end' of the Assyrian empire and the 'beginning' of the Baby- 
lonian empire. In her view, Nabopolassar and his successors continued the tradition of 
the late Assyrian kings and regarded themselves as heirs to their throne. Dalley is 
right that the Assyrians did not completely disappear from the scene, but the Assyrian 
empire evidently was brought to an end (Kiihne 2002). Cf. Nabopolassar' s view on 
his achievements: 'The Assyrian, who had, because of the wrath of the gods, ruled the 
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Josiah's Reign: Territorial Expansion and Religious Reform 
Earlier studies describe Josiah's reign (640/39-609 BCE) as a golden 
age characterised by huge territorial expansion and great religious re- 
form, but more recently it has been argued that this picture needs cor- 
rection. 47 When Assyria withdrew from Syria-Palestine in the last third 
of the seventh century, Egypt established its rule in the region. 48 The 
view that after Assyria's withdrawal Josiah took advantage of the po- 
litical vacuum by expanding his kingdom in all directions, does not 
hold. 49 According to Na'aman's reconstruction, under Josiah, Judah's 
northern border was extended a little northward from the Geba- 
Mizpah line to the Bethel-Ophrah line. 50 However, it is unlikely that 
the northward expansion extended as far as to the Samarian hill coun- 
try." Furthermore, expansions to east, south, and west are unlikely or 
uncertain. 52 The overall situation suggests that Josiah's territorial 
achievements were modest. 53 

The image of Josiah as a reformer king whose religious reformation 
was a decisive stage in the development of Israelite religion, needs re- 
consideration too. Whereas part of the description of Josiah's reform 
in 2 Kgs 23 is likely to go back to an early source, 54 the portrayal of 
Josiah's actions as a religious reformation and the supposed link with 
the book of Deuteronomy, belong to a later editorial stage. 55 It has 
been suggested that within 2 Kgs 23:4-20 distinction can be made be- 
tween purification or reorganisation of the Jerusalem temple cult on 
the one hand, and measures pertaining to cult centralisation and the 



land of Akkad and who had oppressed the people of the land with his heavy yoke (...), 
with the mighty strength of Nabu and Marduk my lords, I chased them (the Assyrians) 
out of the land of Akkad and caused (the Babylonians) to throw off their yoke' (trans- 
lation Al-Rawi 1985: 5, i 28-ii 5). 

47 In particular Na'aman 1991b, recently updated by Lipschits 2005: 135-140. 

48 Na'aman 1991b: 40; Lipschits 2005: 27. 

49 Na'aman 1991b: 41-51; Lipschits 2005: 136, with note 7. 

50 Na'aman 1991b: 25; Lipschits 2005: 135. 

51 Lipschits 2005: 137-138. 

52 Na'aman 1991b: 41-50; Lipschits 2005: 135-140; cf. also Schipper 1999: 232. 

53 Na'aman 1991b: 55-58; Lipschits 2005: 136. In the reconstruction of Judah 
under Josiah, town lists from the book of Joshua (Josh 15:21-62; 18:21-28), play an 
important role (Lipschits 2005: 135-136, with note 3; Na'aman 1991b: 8-13). De Vos 
(2003: 527-528, 532-533) however argues that the basic layer of Josh 15:21-62; 
18:21-28, is to be connected with the reign of Manasseh. 

54 See Knoppers 1994: 176-181 and especially Hardmeier 2000: 116-145. 

55 Uehlinger 1995: 71, note 64; Wiirthwein 1976: 414-415. 
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abolition of 'high places' on the other. 56 Various literary-critical stud- 
ies have shown that the early account of Josiah's reform deals with the 
purification and reorganisation of the temple cult, whereas a later 
composer/editor inserted additions concerning the illegitimate charac- 
ter of the 'high places' (23:5.8-9.13-14.19-20) and references to 
specific kings (Manasseh, 23:12; Solomon, 23:13; Jeroboam, 23:15). 57 
The early account was more or less the following: 58 

4 * The king commanded the high priest Hilkiah, the priests of the second 
order, and the guardians of the threshold, to bring out of the temple of 
Yahweh all the vessels made for Baal, for Asherah, and for all the host 
of heaven; he burned them outside Jerusalem in the fields of the Kidron. 
5 * He deposed the kemarim-priests whom the kings of Judah had or- 
dained (to make offerings) to the sun, the moon, the constellations, and 
all the host of the heavens. 

6 * He brought out the image of Asherah from the house of Yahweh, out- 
side Jerusalem, to the Wadi Kidron, and burned it at the Wadi Kidron. 
7 He broke down the houses of the qedesim that were in the house of 
Yahweh, where the women did weaving for Asherah. 
11 He removed the horses that the kings of Judah had dedicated to the 
sun, at the entrance to the house of Yahweh, by the chamber of the 
eunuch Nathan-Melech, which was in the precincts; then he burned the 
chariots of the sun with fire. 

12 * The altars on the roof (of the temple), which the kings of Judah had 
made, the king broke in pieces. 

Uehlinger has shown that most of the measures mentioned in this ac- 
count from a religious-historical point of view can be plausibly situ- 
ated in a late seventh-century context. 55 Although the precise content 
of the account remains a matter for debate, 60 the measures mentioned 



56 See particularly Uehlinger 1995: 71-74. In a similar way, Hardmeier makes a 
distinction between a 'great' and a 'small' reform (2000: 124-136). 

57 Arneth 2001: 206-207, with note 52; WUrthwein 1976: 418. 

58 I am grateful to Arie van der Kooij (Leiden) for giving me his analysis of 2 
Kgs 23:4-20 (unpublished), which generally resembles the view presented here. 

59 Uehlinger 1995: 74-83. For a general analysis supporting the credibility of 
Josiah's measures and their religious-political significance, see Na'aman 2006b. 

60 Cf. Uehlinger (1995: 83, note 116) doubting the early provenance of 23:4*; 
Hollenstein (1977: 325-335), reducing the early account to 23:4, (5), 11-12. Hard- 
meier (2000: 116-145) plausibly distinguishes between an early source reflecting a 
'small' cult reform (23:4-15*) and the later elaboration of 2 Kgs 22-23, which turned 
the small reform into a great reform. According to Hardmeier, the early source con- 
sisted of 23:4a|3b, 5-7*, 8b, 10a, 11-15* (see 2000: 145). I am not convinced by 
Hardmeier's view (2000: 123) that the references to the former Judaean kings (verses 
5, 11, 12) belong to the secondary redaction. In contradistinction to the negative refer- 
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in verses 5, 11 and 12 have been plausibly connected with a temple 
'reform' under Josiah. 61 Significantly, it is exactly in these verses that 
the actions of Josiah are presented in contrast to the deeds of his 
predecessors, 'the kings of Judah'. The account does not simply con- 
tain a series of measures, but to some extent presents a programme. 
Josiah discontinued various practices that were introduced by his 
predecessors. 

Broadly speaking, Josiah' s reform can be understood as the elimi- 
nation of cultic practices that had lost plausibility in the light of major 
changes on the political map and the accompanying economic and cul- 
tural reorientation. 62 However, an explanation of the reform out of 
purely economic motives downplays its religious and political 
significance. 63 The measures reflect a restriction of the state cult to the 
service of Yahweh. The contrastive references to 'the kings of Judah' 
point to the innovative character of the measures. Josiah abolished 
certain cultic elements that had been introduced into the Jerusalem 
temple cult by his predecessors. This reorientation is likely to be con- 
nected with the discontinuation of Assyrian rule. 64 The reform account 
presents to some extent Josiah' s cultic measures as the mark of a new 
era, which coincided with a new political situation of relative inde- 
pendence. The new era was contrasted with the preceding period, 
characterised by Assyrian supremacy and cultic innovations of 'the 
kings of Judah' that had now been abolished. This is not to say that 
these cultic practices had been imposed on Judah by Assyria, 65 nor that 
the reform account is anti-Assyrian propaganda. 66 Rather, the measures 
represent a new orientation exclusively focusing on Yahweh as the na- 
tional god. The reform is an ti- Assyrian only in an indirect way: the 
demand of exclusive loyalty to the Assyrian king and his god Assur 
secured by the loyalty oath was turned into an exclusive loyalty to 



ences to former kings in verse 12 (Manasseh), 13 (Solomon), 15 (Jeroboam), and 19 
(the kings of Israel), these references to the Judaean kings are of a more neutral tone. 

61 Uehlinger 1995: 74-83. 

62 Uehlinger 1995: 80. 

63 Arneth 2001: 208-209, note 61; Na'aman 2006b: 140-141, 165-166. Contra 
Uehlinger 1995: 80. 

64 Cf. Na'aman 2006b: 140- 141, who points out that Josiah took these measures 
after Assyria failed to suppress a revolt in Babylonia and a civil war had broken out. 

65 The view that the Assyrians imposed their cults on the people they subjected, 
has been refuted by Cogan 1993; Smelik 1997; Holloway 2002. 

66 Contra Arneth 2001. 
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Yahweh. 67 By contrasting Josiah's cultic measures to the deeds of his 
predecessors, who had been under Assyrian dominion, the account 
presents Josiah's reign as a new era. 

Josiah's Reign: Ambitions and Ideology 

Josiah's reign was, in all likelihood, perceived as a glorious time. First 
of all, Assyria lost its supremacy and withdrew from Syria-Palestine. 
With the collapse of Assyrian rule Judah regained part of its political 
independence. It has been suggested that after Assyria's withdrawal, 
Egypt established its rule in Syria-Palestine. 68 However, since Egypt's 
main interest lay in the coastal areas of Philistia and Phoenicia, 69 
Josiah had room to manoeuvre. For two decades (c. 630-610) Judah 
enjoyed a relative freedom and independence, which ended with the 
reign of Necho II (see below). The collapse of Assyrian dominion and 
regaining of independence were the ingredients of the portrayal of 
Josiah's reign as a glorious time. 70 However small the territorial 
achievements, Josiah's political ambitions may have been consider- 
able. 71 A boost to nationalistic ideology fuelled the hope, however un- 
realistic, of a Judaean takeover of regions abandoned by the 
Assyrians. It is quite likely that at this stage, the image of the Davidic 
king as the guardian of justice and righteousness and overlord of the 
surrounding nations was popular, and that the hope of a 'Great Israel' 
was blooming. 72 

The early account of Josiah's reform can be understood from a 
similar perspective. This account presents the deeds of Josiah in con- 
trast to that of his predecessors and hence characterises Josiah's reign 



67 This view concurs to some extent with the thesis of Otto (1998), that the cove- 
nant theology of Deuteronomy and Exodus originated from an application of the ade 
(loyalty oath) with the Assyrian king to Yahweh. Otto situates this development, the 
transfer of exclusive loyalty from the Assyrian king to Yahweh, during the reign of 
Josiah, and suggests a connection with the reform. See Otto 1998: 42-50, 60-63. 

68 Na'aman 1991b: 33-41; cf. Lipschits 2005: 27-29. 

69 Lipschits 2005: 25-29, 137. During the reign of Psammetichus I, Egypt's rule 
of Palestine was restricted to Philistia and the Negev; Schipper 1999: 230-233. 

70 The ending of vassalage was of course advantageous: Judah did not have to 
pay tribute and to provide levies any more. 

71 Sweeney 1996b: 110, with note 20. If Hardmeier (2000: 121-145) is correct 
that the early source of 2 Kgs 23 included Josiah's destruction of the altar of Bethel 
(23: 15*), this may show that Josiah aimed to exert religious authority over part of the 
former kingdom of Israel. For a similar view, see Na'aman 2006b: 141, 165. 

72 See the royal ideology as expressed in Psalms 2 and 72, and the image of 
Solomon as 'sovereign over all the kingdoms from the Euphrates to the land of the 
Philistines, even to the border of Egypt' (1 Kgs 4:21). Cf. Finkelstein 2003: 89, 91. 
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as a new and felicitous era. The relative political freedom following 
the Assyrian withdrawal was enough to portray Josiah's reign as a 
new beginning: the yoke of the oppressor had been broken, a new king 
ruled in glory. This is precisely the perspective of the revision of the 
Isaiah material to be situated in this period, as will be shown in the 
following section. 

When Necho II ascended the throne (610 BCE) the political situa- 
tion changed. 73 Necho' s efforts to intensify Egyptian rule in Syria- 
Palestine involved Judah too. 74 Josiah's death, described in 2 Kgs 
23:29, can be understood in the light of the changes in Egyptian pol- 
icy: 

In his (i.e. Josiah's) days Pharaoh Necho king of Egypt went up to the 
king of Assyria, 75 to the river Euphrates. King Josiah went to meet him 
(inx-jp'p "]b'i), but as soon as he (Necho) saw him, he killed him, at Me- 
giddo (ink insns Vims inrra , i_). 

The view that Josiah tried to block off the Egyptian army that came to 
the aid of the Assyrians, and that he lost his life in battle (cf. 2 Chron 
35:20-24) is unlikely. First of all, 2 Kgs 23:29 does not refer to a bat- 
tle. 76 Furthermore, Josiah had no reason to attempt to stop Necho pass- 
ing through, since Judah was not threatened and would not stand a 
chance against Egypt. 77 Another interpretation is preferable. 78 In 610 
Necho had succeeded Psammetichus. On his way to the Euphrates to 
aid the Assyrians, he took the opportunity to let Palestine rulers make 
obeisance to him, and perhaps to make them join his army with their 
troops. Josiah went to Megiddo because he was obliged to pay his re- 
spects to Necho, but as he appeared before him, Necho had him exe- 



73 Lipschits 2005: 25. 

74 Schipper 1999: 233; Lipschits 2005: 29. 

75 The expression bs rh'j here not means 'to march against', but 'to come up to'. 
According to the Babylonian Chronicle, the Egyptians came to the aid of the Assyr- 
ians (Grayson 1975a: 19, 96). 

76 As Schipper (1999: 235) points out, ins-p 1 ? ~]b'^ in most cases is not used in a 
military sense. If used in a military sense, it denotes the marching out of the army, not 
a military clash. Schipper concludes that it 'sicherlich nicht zu Kampfeshandlungen 
gekommen ist'. 

77 Williamson (1982b; 1987) argues that 2 Chron 35:20-25 goes back to an ear- 
lier source, according to which Josiah died while opposing Necho in battle (cf. how- 
ever the criticism by Begg 1987; Na'aman 1991b: 54, note 69). Even if this is 
accepted, it must be questioned whether this source is reliable or rather a digression of 
2 Kgs 23:29-30. On the other hand, if Josiah did attempt to block off Necho's army, it 
confirms the overconfident and nationalistic mood that characterised his reign. 

78 Following Na'aman 1991b: 51-55. 
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cuted. The motive for this probably was Necho's dissatisfaction with 
the amount of freedom Josiah had taken. Josiah had taken advantage 
of the power vacuum following the Assyrian retreat by strengthening 
his kingdom and perhaps modestly expanding it. His political ambi- 
tions and the nationalistic propaganda that thrived irritated the Egyp- 
tian king." With Josiah 's execution, Necho showed that under his rule 
the bonds of vassalage would be tightened. This was not an incident 
but part of Necho's vassal policy. After the war of 609, Necho set up 
his quarters in Riblah and from there probably established his rule 
over the Levant. 80 Jehoahaz of Judah, who had succeeded his father 
Josiah, was ordered to Riblah. Necho took him prisoner to Egypt and 
he appointed Eliakim, another son of Josiah, to the Judaean throne (2 
Kgs 23:33-34). To conclude, Josiah' s death can be seen in light of the 
clash between Judah' s political ambitions and nationalist ideology, 
and Necho's policy of tightening his grip on Syria-Palestine. 

6. 1 .4 Themes and Motifs of the Seventh-Century Revision 

The prophetic sayings of Isaiah relate to various episodes of the late 
eighth century (see chapter 4.1). It is likely that these words were pre- 
served in writing and kept in an archive in Jerusalem. 81 The Isaianic 
material was presumably preserved in the form of several small 
collections of oracles and sayings, 82 each of which pertained to a 
particular period: 1) the prophetic words of Isa 7*, 8* and 17:lb-3 
relate to 734-732 BCE; 2) the words of Isa 10* and 14:29.31; 28:1-4 
relate to 720 BCE; 3) the words of Isa 28-31*, 18-19*, 22*, and 5:8- 
23*; 10:1-2 relate to 705-701 BCE. 

The initial written accounts of Isaiah's words may have involved 
some editorial activity. 83 However, I focus on what may be regarded as 
a first substantial revision of the Isaiah material. In my view, such a 
revision can be detected and attributed to the late seventh century. 



79 Cf. Na'aman 2006b: 165-166. 

80 Lipschits 2005: 32. Cf. 2 Kgs 23:33. 

81 See Nissinen 2005: 170-172. On archives, or a library, in Jerusalem, see Da- 
vies 1998: 62; Na'aman 2006a; and particularly Van der Toorn 2007: 82-89, 175-178 
and 182-184. In Van der Toorn' s view, prophetic oracles were part of the material 
preserved in the temple archive. 

82 See Davies 2000: 72-76; Knauf 2000: 3. For the existence of other kinds of 
collections, cf. Prov 25:1. 

83 Cf. Van der Toorn 2007: 112-113. An example may be 10:5-15*: the original 
word of 10:5-9. 15a was at an early stage extended to 10:5-9.13-15 (see chapter 2.3.2). 
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This section contains a survey of the textual material from First Isaiah 
that reflects the circumstances of the late seventh century and can be 
attributed to a revision of the Isaiah tradition. The material is charac- 
terised by two central themes: the destruction of Assyria carried out 
by Yahweh, and the reign of a new Judaean king. After this thematic 
survey, section 6.1.5 deals with the redactional character of this mate- 
rial, focusing on the seventh-century material as a revision of the ear- 
lier, prophetic material. Finally, in section 6.1.6 the traditio-historical 
background of the revision is explored. 

The present discussion of the seventh-century revision builds on, 
and corroborates, the suggestion of the three compilations, discussed 
in chapter 2.4. The discussion is not repeated here, but the three com- 
pilations are briefly described. 

Each compilation begins with a dating formula followed by a pas- 
sage in which the commission of the prophet is described: compilation 
1 begins with 6:1-8; compilation 2 with 14:28-32; compilation 3 with 
20:1-5*. Furthermore, each compilation adapts a series of prophetic 
words to which some commentaries are added: compilation 1 adapted 
the prophetic words of 7:2-3a.4-9a, 14b.l6, 20; 8:1-4; 17:lb-3 and 
added as commentary 8:9-10 and 17:12-14. Compilation 2 adapted the 
prophetic words of 28:1-4; 10:5-15*, 24-25, 28-32 and added as 
commentary 14:24-27; 10:11, 16-19, 26a.27a, and 33-34. Compilation 
3 adapted the prophetic words of 28:7b-18*; 29:15; 30:1-8*, 15; 
31:1.3a; 18:1-2; 19:lb-4; 22:15-18; 5:8-23*; and 10:1-2 and added as 
commentary 18:1-6; 30:27-33, and 31:4-5.8-9. Finally, each compila- 
tion ends with a passage portraying the ideal king: compilation 1 with 
9:1-6; compilation 2 with 11:1-5 and compilation 3 with 32:1-2. 

The revision thus consisted of the adaptation of existing prophetic 
material, to which was added some commentary, an introduction deal- 
ing with the prophetic commission, and a conclusion portraying the 
ideal king. The three compilations, consisting of prophetic material 
presented in a literary garb, are to be regarded as a new, seventh- 
century, edition of the prophetic texts attributed to Isaiah. 84 



84 This view of a seventh-century edition of the prophetic material attributed to 
Isaiah corresponds with the general depiction of literary productivity by Van der 
Toorn 2007: 123-128 (expansion explained as an activity in the context of a new edi- 
tion), 175-178, 182, 188, 203. 
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Destruction of Assyria 

The first motif of the revision is the destruction of Assyria through 
Yahweh's intervention (9:3-4; 10:16-19; 10:33-34; 14:25; 30:31-33; 
31:8-9). Yahweh destroys Assyria; no human agent is mentioned. The 
principal means of destruction is fire: Yahweh burns Assyria down. 85 
Furthermore, he smites Assyria with a rod (30:31) and raises a whip 
against Assyria (10:26). 86 30:27-33 in particular describes Yahweh's 
violent intervention, by means of fire, cloudburst, tempest and hail- 
stones (30:27-28a, 30). Other motifs of destruction are the imagery of 
Assyria as wood or trees being destroyed by Yahweh (10:18-19; 
10:33-34), Yahweh breaking the yoke (9:3), removing the burden 
(10:27), and breaking and trampling the Assyrians (14:25). 

In Assyrian imperialistic ideology the 'yoke', niru, is an important 
metaphor. 87 In Assyrian inscriptions 'the yoke', either that of the king 
or that of the god Assur, always is the Assyrian yoke depicting As- 
syria's dominion. 88 The 'yoke' in Isa 9:3, 10:27, and 14:25b, 89 simi- 
larly reflects Assyria's dominion. However, in these texts the Assyrian 
yoke is not just thrown off, but 'broken' (9:3) and 'destroyed' (10:27). 
This can be regarded as counter-ideology to the Assyrian yoke im- 
agery. 90 

An important aspect of these texts is the fundamental difference be- 
tween Yahweh and Assyria. Assyria is wood, Yahweh a mighty axe 
(10:34); Assyria is not destroyed by man, but by the sword of some- 
one not a man (31:8). Assyria is powerless against the might of Yah- 



85 The words used are 'fire' (9:4; 10:16, 17; 30:27, 30, 33), a 'fire' that 'con- 
sumes' (10:17; 30:27, 30), 'fire' and 'furnace' (nw and "ran in 31:9). Cf. also the con- 
nection of 'light' ("i1x in 9:1 and 10:17) with the fire motif. 

86 For tu? po. 'to set in motion', 'to arouse', cf. Akk. eru D (kakki) 'to waken, to 
arouse (weapons)'. 

87 From Tiglath-pileser III onwards, the yoke-metaphor occurs with increasing 
frequency in the inscriptions of the Assyrian kings, indicating Assyria's worldwide 
dominion (see Ruwe and Weise 2002). By contrast, of the Neo-Babylonian kings only 
Nabonidus uses the yoke-metaphor in this way (see Vanderhooft 1999: 25, note 75). 

88 In the inscriptions of Tiglath-pileser, Sargon and Sennacherib the yoke- 
metaphor is used for people who have been brought under Assyrian dominion. In the 
inscriptions of Esarhaddon and Ashurbanipal, the motif of 'throwing off the yoke', 
indicating rebellion against Assyria, occurs as well. In various contexts the yoke is 
imposed on people, they drag it, they are submitted to it, and, occasionally, are ac- 
cused of throwing it off. See Ruwe and Weise 2002: 281-291. 

89 Whereas 9:3 and 10:27 belong to the revision, 14:25b could be a later elabora- 
tion based on 9:3 and 10:27 and added when 14:24-27 received its present position 
separate from the material of Isa 10. 

90 Ruwe and Weise 2002: 297-30 1 . 
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weh. When Yahweh takes action Assyria falls (10:34; 31:8). The con- 
trast between Yahweh and Assyria is manifest in the use of nnn: As- 
syria is deadly afraid of the voice of Yahweh (nrr mrr bipa; 30:31), 
but Yahweh is not at all afraid of Assyria voice (nrr nb abipn; 31:4). 

Assyria's destruction is set in an international perspective. Yah- 
weh' s actions against Assyria are presented as integral part of his 
worldwide rule. Yahweh's dealing with Assyria (14:24-25; 30:30-33; 
31:8-9) is connected with his worldwide authority and supremacy over 
the world of the nations (14:26-27; 30:27-29; 31:4-5). 8:9-10 and 
17:12-14 can be understood in this light too. These passages, describ- 
ing the fate of the enemy nations, are marked by an international per- 
spective too. Assyria's 'roar' (pan 31:4) resembles that of the nations 
(pan 17: 12). Both Assyria and the nations are deadly afraid of Yahweh 
(nnn 30:31; 31:9 and 8:9), and both Assyria and the nations flee when 
Yahweh intervenes for the sake of his people (oi3 31:8 and 17:13). 
Yahweh's dealing with Assyria is part of his worldwide dealing with 
enemies threatening Judah. 

8:9-10 and 17:12-14 leave open the identity of 'the nations' in- 
volved, for the following reason. These passages comment on the pro- 
phetic material of 7:4-9a, 7:14b.l6 (8:9-10) and 17:lb-3 (17:12-14). 
Since these prophecies deal with Aram-Damascus and Ephraim- 
Samaria as Judah' s enemies, they are implied in the commentary of 
8:9-10 and 17:12-14 as well. Furthermore, however, as part of the 
seventh-century revision of the Isaiah tradition, 8:9-10 and 17:12-14 
apply to Assyria too. 91 This becomes evident in 9:1-6, which likewise 
belongs to the revision of the Isaianic material relating to 734-732. In 
9:3-4, the enemy is not specified either, but the description leaves no 
doubt that Assyria is in mind. The message is that all aggressors will 
be dealt with in like manner. From the perspective of the eighth- 
century prophetic material, this means Aram and Ephraim; from the 
seventh-century point of view this means Assyria. 

In the descriptions of the fate of Judah' s enemies, focusing on As- 
syria, the so-called Volkerkampf-motif figures prominently. 92 Assyria 
is cast in the role of the 'enemy nations' typical of the Volkerkampf- 
motif. This motif, part of the Jerusalem cult traditions of the monar- 
chic period is applied to Assyria (see 6.1.6 below). The seventh- 
century revision presents Yahweh's actions against Assyria as demon- 



Cf. Van der Kooij 1990: 7-8. 

For this motif, see Steck 1972: 17-19; Janowski 1989: 185-187. 
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strating his worldwide dealings. His intervention follows from the pro- 
tection of his abode Zion, and, by extension, Jerusalem (31:4-5), that 
is threatened by the aggressors. This traditio-historical background 
may explain why the Assyrian downfall is located in the land of 
Judah, more precisely in Zion and Jerusalem (14:24-25; 31:8-9). A 
central conviction of these texts is that Yahweh governs the interna- 
tional scene. Important in this respect is the reference to Yahweh' s 
plan. This plan, which involves his dealing with the whole world, will 
be executed; no one can block it off. Yahweh' s plan is contrasted with 
the evil plans of the nations, which are annulled by Yahweh (14:24, 
26-27; 8:10). Yahweh's plan for Assyria is part of his plan concerning 
the whole world (14:24-27). 

Assyria's punishment is followed by a joyous celebration of the 
Judaean people. The disappearance of the Assyrians leads to a cultic 
celebration, in 30:27-33 (verses 29, 32) and in 9:1-4. The motif of 
'happiness' (nrraio) occurs in 9:2 and 30:29. In 9:2 this is qualified as 
happiness before Yahweh (^:sb innii), corresponding with the joyous 
celebration of 30:29, 32. The celebration is compared to 'the joy of the 
harvest', and the happiness of dividing booty. 53 Both in 9:3 and 10:26 
the fate of Midian functions as an image to emphasise the terrible de- 
struction of Assyria. According to 9:3, Yahweh has crushed Assyria's 
power 'as on the day of Midian', whereas in 10:26, Yahweh raises a 
whip against Assyria 'like the slaughter of Midian at Rock Oreb'. 9:3 
and 10:26 present parallel phrases marked by a similar ideology. The 
defeat of Midian functions in a similar way in Psalm 83, a hymnal ex- 
pression of the Volkerkampf-motif.'' 4 In this psalm, 'the enemies' con- 
spire against 'Yahweh's people' in order to 'wipe them out as a 
nation' (83:3-6). Mentioned are Judah's neighbours, e.g. Edom, Moab, 
Ammon and the Philistines, and 'also Assyria has joined them' (83:9). 
After the description of the threat posed to Yahweh's people, there 
follows in verses 10-13: 

Do to them as you did to Midian, as to Sisera and Jabin at the Wadi 
Kishon, who were destroyed at En-dor, who became dung for the 
ground. Make their nobles like Oreb and Zeeb, all their princes like Ze- 
bah and Zalmunna, who said, 'Let us take the pastures of God for our 
own possession.' 



The shared point is the reaping or collecting of both harvest and booty. 
Weber (2000: 72-75) dates this psalm to the Assyrian period. 
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Both in 9:3 and 10:26 and in Psalm 83, the focus is on Yahweh's in- 
tervention: he is to destroy the enemy nations that threaten his people 
as he once destroyed Midian. In both cases, Yahweh's violent inter- 
vention is rooted in his position as sovereign king of the world (Ps 
83:19). It seems clear from 9:3, 10:26 and Psalm 83 that, at least by 
the late seventh century, the destruction of Midian served as a para- 
digm for the terrible fate of Judah's enemies. 

Judah's Restoration 

In addition to the motif of Assyria's destruction, the seventh-century 
revision is characterised by the theme of Judah's restoration. The main 
aspect of Judah' s restoration is the reign of a new king, in 9:5-6, 11:1- 
5, and 32:1-2. Here as well, it is Yahweh who achieves this. 95 By 
eliminating Assyria, Yahweh creates room for a new Judaean king. 
Significantly, the king is presented only after Yahweh has broken the 
power of Assyria: 9:5-6 follows 9:1-4, 11:1-5 follows 10:33-34, and 
32:1-2 follows 31:8-9. In 9:1-6, the connection between Assyria's re- 
moval and the new king's rule is marked by the parallel of 9:3 and 
9:5: after the Assyrian yoke is removed from the shoulder (9:3), au- 
thority is put on the new king's shoulder (9:5). In the case of 10:33-34 
and 11:1-5, there is a syntactical connection: first, Yahweh cuts down 
the majestic Lebanon (i.e. Assyria, 10:33-34), then the shoot of Jesse 
comes out (11:1, weqatal) on whom Yahweh lets his spirit rest. 96 Fi- 
nally, in 31:8-9 and 32:1-2, although there is no syntactical connec- 
tion, the sequence is similar. According to 31:9, Assyria's rock (vhp), 
its king, shall pass away in terror, and its functionaries (onto) shall 
flee. In 32:1-2, the Judaean king and his officials (onai) are like a pro- 
tective rock (abo). 32:1-2 continues 31:8-9: after Yahweh has cleared 
the way by eliminating Assyria, there is room for a new Judaean 
king. 97 

Whereas Yahweh brings about Assyria's destruction, the new king 
is described as an ideal king, who rules in justice and righteousness. 
The king rules in conformity with Yahweh's governance, as the ex- 



95 This is explicated in 9:6b, 'this the zeal of Yahweh Zebaoth will do'. The de- 
monstrative nxr refers to the infinitives of 9:4-5, that are presented as Yahweh's ac- 
tions; Ruwe and Weise 2002: 298-299. 

96 Beuken 2002: 18, 22. 

97 Furthermore, the beginning of 32:1-2, the exclamation hen, reacts to the ex- 
clamation hoy of the woe-sayings that figure prominently in the compilation con- 
cluded by 32:1-2. 
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ecutor of Yahweh's just rule (11:2-3), as Yahweh's deputy. 98 Where 
Yahweh smites Assyria with a rod (30:31), the righteous king smites 
the oppressors with the rod of his mouth (11:4). Furthermore, the just 
rule of the king conforms to Yahweh's standards with respect to the 
care for the weak. In 14:32, Zion is presented as a refuge for the needy 
founded by Yahweh, and in 30:29, Yahweh is referred to as the 'Rock 
of Israel'. Similarly, the ideal king is a hiding place and a shelter for 
his people, and a rock (32:1-2). The king is the rightful heir to the 
throne: he represents the continuation of the throne and the kingdom 
of David (9:6). According to 11:1 the king is not only descended from 
the house of David, but a new David himself." Furthermore, the king 
is presented as wise, pious, and righteous. He is attentive to Yahweh's 
will and executes Yahweh's standards. He is powerful and a guardian 
of the peace. 

Whereas Yahweh is presented as sovereign king governing the 
world, the ideal king is presented as ruling his people. 11:4 distin- 
guishes between two categories: the poor and needy protected by the 
king, and the wicked and oppressor eliminated by him. 100 The ideal 
king protects the poor and the meek. 

6.1.5 The Redactional Character of the Revision 

Literary Character of the Revision 

In contrast to the eighth-century prophetic material which goes back to 
orally delivered words, the texts belonging to the revision do not have 
an oral background, but are literary in character. The three compila- 
tions are to be regarded as literary compositions, originating from a 
scribal milieu. The eighth-century material is the written record of 
prophetic words that originally were orally delivered. The texts be- 
longing to the revision, by contrast, do not seem to have an oral back- 
ground. 



98 Williamson 1998b: 259. 

99 Williamson 1998a: 55; 1998b: 259. In ancient Near Eastern language, a (royal) 
descendant could be referred to as 'sprout', 'shoot', or 'offshoot'; for examples, see 
Barth 1977: 70, note 304. The metaphor of the king as a shoot or branch was popular 
(cf. Jer 23:5), because it suggested the antiquity of the dynasty (Weinfeld 1995: 65- 
66). The 'shoot' that grows out (11:1, Josiah) forms a contrast with the 'branches' 
(Assyria) that Yahweh will cut (10:33). 

100 See chapter 2.3.2. For the contrast, cf. Ps 10:2; 37:14; 82:4; 147:6; Isa 25:4; 
Prov 29:7. 
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The revision material of compilation 1 consists of 8:9-10; 17:12-14 
and 9:1-6. None of these can be regarded as (going back to) a pro- 
phetic word addressed to a third party. 8:10 is a construct of three 
phrases from the earlier material (7:5, 7, 14b), a product of scribal ac- 
tivity; 9:1-4 addresses Yahweh and thus can hardly be regarded a 
prophecy; 17:12-14 may look like a woe-saying, but it does not ad- 
dress a specified subject. All three texts contain a phrase with first 
person plural forms (8:10; 9:5; 17:14). These phrases function as ex- 
planations: the aggressive plan of the enemies will come to nothing, 
'for God is with us' (8:10); the aggressive enemies will be chased off 
by Yahweh; 'this is the fate of those who despoil us' (17:14); the peo- 
ple have gone from darkness to light, 'for a child has been born to us' 
(9:5). This is not reminiscent of prophetic style, but rather of a hymnal 
style. The first-plural references are based on the name Tmmanuel', 
which occurs in the prophecy of 7: 14b. 16. In the seventh-century revi- 
sion, this prophecy is interpreted as the announcement of the destruc- 
tion of Judah's enemies (8:9-10; 17: 12-14) and of the glorious reign of 
a new king (9:5-6). The events of the late seventh century are pre- 
sented as the outcome of Isaiah's prophecy and Josiah is glorified as 
the announced son Immanuel. 

The revision texts of compilation 2 consist of 14:28.32; 14:24-27; 
10:11; 10:16-19; 10:26a.27a; 10:33-34 and 11:1-5. The passages that 
respond to the earlier prophecies of 10:5-9. 15a; 10:24-25; 10:28-32, 
provide a commentary in which Yahweh is referred to in the third per- 
son: 10:16-19; 10:26a; 101 10:33-34 and 11:1-5. The theme is that Yah- 
weh strikes Assyria (whereas in the earlier prophecies Assyria is 
accused of its self-willed 'striking') and that Assyria's brutal rule is 
changed for a glorious reign of the ideal king. Within 14:24-27, we 
find divine speech, not as a prophecy, but as an oath sworn by Yah- 
weh. In verses 26-27 the oath is explained: every event in the world 
happens according to Yahweh's plan (cf. 8:10; 17:14). 

The revision texts of compilation 3, 18:1-6; 30:27-33; 31:4-5.8-9 
and 32:1-2, focus on the role of Yahweh: his violent intervention and 
his protection of Zion and Jerusalem. 18:1-6 is a reworking of earlier, 
prophetic material (18:1-2, 4). The portrayal of Yahweh's epiphany in 
30:27-33 begins with hinne, which reminds of Yahweh's interventions 
announced in the earlier prophetic words included in this compilation, 



101 10:27a is a different case: it adds a new 'prophecy' through the formula 'on 
that day'. 
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28:16 hineni and 19:1b hinne.' 02 30:27-33 gives a third person descrip- 
tion in mythological dress of Yahweh's violent intervention. It is true 
that in verse 29 the people or Judah are addressed as part of the con- 
trast between Assyria's destruction and the joyful celebration at Zion, 
but this does not make 30:27-33 a prophecy. 31:4-5.8-9, although in- 
troduced (31:4a) and concluded (31:9b) as a divine word, is a literary 
text. Not only is Yahweh referred to in the third person throughout, 
but more importantly, the 'word' does not have an addressee. Fur- 
thermore, 31:4-5.8-9 is a literary unity (see chapter 2.2.4), which 
elaborates on the earlier prophetic word of 31:1.3a. In addition, 32:1-2 
explicitly relates to 31:9: the rock that passes away in terror (i.e. the 
Assyrian king) is succeeded by a king who is like a rock that provides 
protection (i.e. Josiah). In this way, 32:1-2 is also presented as 
fulfilment of 28:16: the stone in Zion is interpreted as the new king. In 
order to mark this connection, 32:1 hen alludes to 28:16 hineni. The 
exclamation hen in 32: 1 furthermore responds to the exclamation hoy, 
which prominently figures in the early material included in the third 
compilation. The /j<?«-passage provides a positive counterpart to the 
critical Aoy-sayings addressed to the bad leaders. In order to complete 
the contrast, the 'leaders' are presented together with the ideal king, in 
32:1. Neither 31:4-5.8-9 nor 32:1-2 contains an addressee; instead, the 
passages describe Yahweh's intervention and the glorious situation es- 
tablished thereafter. 

In general, the revision texts respond to the earlier prophetic words. 
Whereas the earlier material is likely to go back to prophecies and 
sayings that were orally delivered, the revision texts are to be seen as 
scribal products. As far as these texts are presented as prophecy, it is a 
form of literary prophecy. Each compilation concludes with a por- 
trayal of the ideal king. In the second part of this chapter (6.2.3) it will 
be shown that a similar feature occurs in literary prophecies of Meso- 
potamia. Some of these texts too conclude with a portrayal of the ideal 
king, which is fictitiously presented as part of a prophecy. A predic- 
tive style is used, but it contains glorification of the current king. 

Contrast and Coherence 

The revision poses two thematic contrasts to the earlier material. The 

first is the juxtaposition of Yahweh's rule (revision) with Assyria's 



102 In 19:1b, the coming (xia) of Yahweh is referred to as well as in 30:27. Con- 
trary to 30:27-33, 19:lb-4 and 28:15-18 are likely to go back to prophetic oracles. 
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rule (early material). Whereas in the prophetic words Assyria is pre- 
sented as a powerful entity, in the revision Assyria has become power- 
less. This difference, which causes a huge difficulty if the texts are 
regarded as all belonging to the same level, can easily be explained 
from a difference in historical circumstances between the late eighth 
and the late seventh century BCE. In the eighth-century material As- 
syria figures as a rod that strikes; in the revision Assyria is the one that 
is struck by Yahweh. 

The second contrast is found in the opposition between the ideal 
king in the revision, and the bad leaders criticised in the earlier mate- 
rial. Again, it is difficult to explain both sets of texts on the same 
level. In the critical sayings of Isaiah the king is not explicitly referred 
to. The reason for this is, that Isaiah, although harshly opposed to 
Judah's state policy of 705-701, did not reject Hezekiah. Isaiah sup- 
ported the king of Judah, as appears from his oracles pertaining to 
734-732, and when he rejected Judah's policy, he did not reject the 
king but focused his criticism on the political leaders advocating 
rebellion. In the light of this position it is highly unlikely that Isaiah 
announced the reign of a new Judaean king. Read as eighth-century 
prophecy, the portrayals of the ideal king (9:5-6; 11:1-5; 32:1-2) 
would imply a rejection of the current king, and this was not part of 
Isaiah's message. Both contrasts are worked out. 

Yahweh contra Assyria 

The main connection between the prophetic material and its revision is 
that Assyria from the one that strikes others (prophetic material) be- 
comes the one that is struck (revision). Whereas Assyria is the agent 
of Yahweh's anger in 7:20; 8:1-4; 10:5-15*; 28:1-4, in the revision it 
becomes the victim of his anger. This retribution is marked by the 
adoption of similar terminology: 

• In 28:15.18 Assyria is a destroying 'whip' (Bio) for the bad leaders of 
Judah, whereas in 10:26 Yahweh raises a 'whip' (Bio) against Assyria to 
strike it. 

• In 10:24 Assyria smites the people of Zion with a rod and in 14:29 As- 
syria smites the Philistines, whereas in 30:31 Yahweh smites Assyria. 

• In 20:5 the people who see Assyria's powerful actions will be afraid 
(nnn), whereas in 30:31; 31:9 (cf. 8:9) Assyria is afraid. 

• In 10:5-15* Assyria is the rod of Yahweh's anger, an instrument of 
Yahweh, an axe and saw in his hand (in 7:20 a razor), whereas in 10:34 
Assyria becomes the victim of Yahweh's saw. 
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• In 14:29.31 the Philistines are forbidden to celebrate the death of the As- 
syrian king: 'do not rejoice because the rod that struck you is broken'; 
but in a context of similar terminology describing the end of Assyria's 
dominance (the 'rod of the oppressor' is 'crushed', 9:3) happiness is ap- 
propriate (9:2; 30:29). 

• An important element of Assyrian imperialism is looting (8:1-4, 10:6, 
10:13). By contrast, Yahweh's intervention not only puts an end to the 
enemies' looting of Judah (17:14), but also brings 'happiness as with di- 
viding loot' (9:3). 

Clearly, both perspectives cannot belong to the same layer; either As- 
syria is active as a superpower (whether presented as Yahweh's in- 
strument or not), or Assyria's power has come to an end. The best 
explanation is that the first view of Assyria belongs to the eighth cen- 
tury and the second to the late seventh century. 

It is true that already in the Isaianic material a threat is posed to As- 
syria, in the prophecies of 10:5-15* and 10:24-25. In 10:5, the threat is 
implied in the exclamation hoy, and in 10:25 Yahweh announces: 'For 
in a very little time the limit will be reached, and then my anger will 
be directed at their destruction'. This unspecified announcement got a 
partial fulfilment with the violent death of Sargon II (705 BCE). How- 
ever, it was only the late seventh-century perspective that considered 
this announcement as having come true, and expanded on the theme of 
Assyria's destruction. At this later stage the theme of Yahweh's pun- 
ishment of Assyria was elaborated: 

• In 10:5-15*, Assyria was accused for following its own 'mind' (10:7), 
which is now contrasted with Yahweh's superior mind, 14:24. 

• In 10:5-15* Assyria went astray by turning a specific task into a world- 
wide expansion; this is contrasted with Yahweh's worldwide authority 
(14:26-27). 

• In 10:5-15* Assyria is no more than Yahweh's instrument (cf. also 
31:3a). This contrast between 'man' and 'God' is substantiated in the re- 
vision: Yahweh destroys Assyria (e.g. 31:8). 

In this respect, the revision does not so much contrast with the earlier 
prophecies of 10:5-15* and 10:24-25, but expands on them. Threat 
and announcement are elaborated into clear descriptions of Yahweh's 
destruction of Assyria as part of his worldwide governance. Again, the 
two perspectives, although not entirely contrastive, are too different to 
be explained as on the same level. 
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Ideal King versus Bad Leaders 

Judah's restoration is characterised by values that form a marked con- 
trast to the description of the bad leaders in the polemic sayings of the 
late eighth century. The rule of the ideal king is characterised by 'jus- 
tice and righteousness' in 9:6, 11:4-5, and 32:1. It is clear from his 
critical sayings that Isaiah accuses his opponents of neglecting exactly 
these values. In the oracle of 28:15-18, accusing the rulers of bad 
leadership, Yahweh's standard of justice and righteousness is intro- 
duced as a contrast to the standards of the bad leaders (28: 17). 

The values of justice and righteousness are closely connected with 
the protection of the poor and the weak. The bad leaders are accused 
in 10:2: 'the poor of my people are robbed of their right'. This is con- 
trasted by 14:32, which presents Zion as a refuge founded by Yahweh 
for 'the poor of his people'. Furthermore, whereas the bad leaders 
provide a hiding place and a shelter that are false (28:15-18), the ideal 
king and his officials provide true shelter (32:2). In particular 32:1-2 
directly responds to the critical sayings against the bad leaders. In 
28: 16 Yahweh announces that he is about to 'lay a foundation stone in 
Zion'. This meant, originally, that Yahweh would provide a secure 
refuge at Zion, characterised by justice and righteousness, in contrast 
to the false and deceptive shelter of the bad leaders. However, in the 
context of the seventh-century revision of the Isaiah tradition, 28:16 
was read as announcing the reign of a new king, which according to 
this revision, was fulfilled with Josiah's reign (32:1-2). If both per- 
spectives were to be on the same level, one would expect criticism of 
the current king, which is however absent. Instead, for the revisers, the 
'new king' of 32: 1-2 is the then current king, Josiah. 

Yahweh's Plan 

Yahweh's plan is opposed to all human planning and plotting. In the 
revision, Yahweh is pictured as king of the world whose plans are su- 
perior to all human plans (14:24-27). This poses a contrast to the plans 
of the human beings criticised in Isaiah's prophecies: the enemies of 
Ahaz (7:5-6), the bad leaders (5:19; 29:15; 30:1), Egypt (19:3), and 
Assyria (10:6-7). None of these plans came true, because they were 
opposed to Yahweh's will. Evidently, already the prophetic sayings 
point to the failure of these plans (7:7; 10:5.15; 19:3; 28:18). The revi- 
sion however takes two further steps: first, in contrast to all the plans 
that fail there stands Yahweh's superior plan for the world which 
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comes true (14:24-27), and second, the rule ('counsel and might') of 
the ideal king is based on, and in accordance with, the plan of Yahweh 
(9:5; 11:2). Whereas the view of Yahweh's superior, worldwide plan 
is entirely in agreement with the prophetic material, the second step, 
the rule of the ideal king as based on, and in accordance with, Yah- 
weh's plan, clearly adds a new perspective. The most likely explana- 
tion for this new step is that it belongs to a different stage. 

As has been argued in the discussion of the three compilations 
(chapter 2.4), each passage concerning the ideal king echoes the pro- 
phetic material included in the compilation it concludes, but also ex- 
pands on it. Although the portrayals of the ideal king are presented as 
the logical outcome of Isaiah's prophecies, and in fact are attributed to 
Isaiah through the seventh-century revision, they can, in themselves, 
hardly be characterised as prophecy. 9:1-6, 11:1-5, and 32:1-2, 
marked by a perspective of royal ideology, are examples of pseudo- 
prophecy. 

6.1.6 Traditio-Historical Background of the Josiah Revision 

State Ideology of Monarchic Judah 

The seventh-century revision of the Isaianic material originates from a 
scribal milieu and is characterised by a perspective of state ideology, 
as will be argued in this section. 103 The state ideology of monarchic 
Judah may be formulated as follows. 104 Yahweh dwells in Zion as sov- 
ereign king of the earth and the Judaean king, the son of David, is the 
legitimate executor of Yahweh's rule. He is Yahweh's deputy, whose 
government is seen as running parallel to Yahweh's governance. 105 
Yahweh's kingship is grounded in his deeds of creation, that is, his 
victory over the powers of chaos, and in his securing of a stable world. 
Yahweh protects the order against cosmic and historical forces. 106 The 



103 For the scribes in late monarchic Judah, see Van der Toorn 2007: 76-89. 

104 With 'state ideology' I mean the tradition-complexes centred around 'Zion' 
and 'David'. The precise relationship between these complexes is difficult to estab- 
lish. Ollenburger (1987: 59) regards 'David' and 'Zion' as the central symbols of two 
closely related but nevertheless distinguished tradition-complexes. For the Zion tradi- 
tion, see Dekker 2004: 208-233; Ollenburger 1987: 15-19; Steck 1972: 13-25; Roberts 
2002c; Albertz 1994 I: 132-138. For the David tradition, see Albertz 1994 I: 116-122; 
Roberts 1973. The origin of Judah' s state ideology has been a subject of persistent de- 
bate. It is generally agreed however that it existed in the Assyrian period. 

105 Ollenburger 1987:30-31. 

106 Ollenburger 1987. 
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enemy kings and hostile nations that threaten the order, can be typified 
as the waters of chaos (Ps 46:3-7; 48:6-8, also in Isa 17:12-13). 107 The 
values that secure the order against the threats of chaos are justice and 
righteousness; Yahweh's maintenance of justice and righteousness al- 
lows the world to thrive. 108 The king on the throne of David is held to 
be directly appointed by Yahweh; his rule accords with Yahweh's 
governance of the earth. The Davidic king is furthermore regarded as 
the 'son of Yahweh' (Ps 2:2-8; 89:27; 110:3; cf. Isa 9:5). As Yah- 
weh's deputy, the king secures justice and righteousness: he guards 
the rights of the poor and delivers the weak from the hand of the op- 
pressors. 109 From Yahweh's dwelling in Zion, it followed that Zion and 
by extension Jerusalem was a place of special protection (cf. Isa 
14:32). Zion is the refuge par excellence against the forces of chaos, 
either in terms of the primeval waters or the enemy kings. 110 Zion's 
privileged status as a divinely protected place led to the belief that 
Zion and by extension Jerusalem could not be harmed. 111 Violating 
Zion was an offence against the order destined by Yahweh." 2 

Psalms 

The link of the seventh-century revision with the state ideology of Je- 
rusalem appears from resemblances with Psalms in which the Jerusa- 
lem traditions are expressed. The main examples include the Zion 
Psalms (Ps 46; 48; 76), the Royal Psalms (Ps 2; 18; 20; 21; 72; 89; m 
101; 110), the Enthronement Psalms (Ps 24; 47; 93; 96-99), and vari- 
ous others (Ps 29; 59; 65; 68; 82; 83; 108)." 4 Without attempting to be 
exhaustive, I present the important parallels. 



107 Roberts 2002c: 679. 

108 Roberts 2002c: 680-681. 

109 Roberts 2002c: 682-683. 

110 Roberts 2002c: 685. 

111 Cf. Ps 46:6, 48:4, 76:3-4, Mic 3:11; see Ollenburger 1987: 66; Van der Toorn 
1996b: 51. 

112 The belief in the inviolability of Zion and by extension Jerusalem, was not 
unique to the state cult ideology of Judah. Main cults of the Mesopotamian cities had 
as their central conviction that the holy temples represented the midst of the earth, the 
dwelling-place of the city god as Lord or as Lady of the world. Because of the pres- 
ence of the god, the temple and the city were divinely protected places. See Van der 
Toorn 1996b; Maag 1980: 332-336; Clements 1980b: 77-78. 

113 Ps 89 is likely to date from the exilic period, but contains references to pre- 
exilic royal traditions; cf. Day 2004: 226, 240. 

114 For the pre-exilic provenance of these Psalms, see Day 2004: 225-237; Sey- 
bold 1986: 108-114; Steck 1972: 9-10. 
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1) The portrayal of Yahweh as sovereign king of the world in 
14:26, resembles the expression in Ps 47:3 (similarly Ps 83:19; 97:9; 
108:6), 'Yahweh the most high is the great king of the world'. Yah- 
weh' s rule clashes with the wicked plans of the nations of the world 
(Ps 2:1-3; 21:12; 89:10-11.22-23), which is resembled in 8:9-10 and 
17:12-14. The 'wicked plan' implies aggression against Zion, but 
Yahweh subdues and destroys the aggressors and annuls their plans 
(Ps 47:4; 83:2-19; 97:9; 108:7-14). 

2) Yahweh defeats the powers of chaos. The image of powerful, 
roaring waters occurs in Ps 89:11, 'You crushed Rahab like a carcass, 
you scattered your enemies with your mighty arm'. Yahweh brings 
these powers to a stop by rebuking them (n"U?a/-ii)a Ps 18:16; 68:31; 
76:7), which is paralleled in Isa 17:13. The enemy nations are 
identified with the defeated power of chaos. The roar of the waters, 
just as the uproar of the nations, is eliminated by Yahweh (Ps 46:3-4, 
7; 59:7, 15; 65:8; 83:3; terms nan or pan), as it is in Isa 17:12-14 and 
31:4. Both Ps 18:10 and Isa 31:4 describe Yahweh's violent interven- 
tion with it, 'to come down'. 

3) One of the principal means with which Yahweh destroys the 
enemies is fire, see Ps 18:9, 13-14; 21:10; 29:7; 46:10; 68:3; 83:15; 
97:3. The fire motif figures prominently in the revision of the Isaiah 
material too: Isa 9:4; 10:16-17; 30:30.33; 31:9. The term 'furnace' 
(■nan) appears both in Ps 21:10 and Isa 31:9 as a means of destruction 
of the enemies. 

4) Yahweh is the light of his people, in Ps 18:29; 76:5; 89:16; 97:4, 
11, and paralleled in Isa 9:1; 10:17, over against the darkness of the 
enemy. Both in Ps 18:29 and Isa 9:1, a light-darkness contrast is 
made. Connected with this is the motif of 'rescue in the morning' (Ps 
46:6; 59:7,15, 17; 101:8), which is also found in Isa 17: 14. 115 

5) The people of Yahweh joyfully celebrate the defeat of the ene- 
mies that threatened them. The motif of their happiness (nnpto; rrao) is 
found in Ps 21:2.7; 46:5; 48:11; 68:4; 97:8 and furthermore in Isa 9:2 
and 30:29; or, with the related term Ta 'to exult', in Ps 21:2; 48:12; 
65:13; 89:17; 97:8 and Isa 9:2. Related to the 'joy' is the motif of di- 
viding spoil, which occurs in Ps 68: 13 and in Isa 9:3. 

6) The values of justice and righteousness, which are closely con- 
nected with the protection of the poor and the weak (Ps 18:27; 72:2.4), 



See Janowski 1989: 180-191, relating this motif to the Jerusalem cult tradition. 
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are a principal motif both in these Psalms and in the revision (9:5-6; 
11:1-5; 32:1). The image of the righteous king and his just rule is the 
focus of Isa 11:1-5 and Psalm 72. 116 

7) In 14:32, the special character of Zion is emphasised: 'Yahweh 
has founded Zion, and the needy among his people will find refuge in 
her' . The motif of divine foundation of Zion and the protective charac- 
ter of Zion as the place where Yahweh dwells and from which the 
king as Yahweh's executor rules, is found in the Psalms (Ps 2:6; 20:2; 
48; 76; 78:68-69; 87; HO). 117 The motif of the divine foundation of 
Zion- Jerusalem reflects the special status attached to Jerusalem and its 
temple. The motif of divine foundation is similarly attested for impor- 
tant cities such as Babylon and Nineveh. The supreme role of these 
cities is presented as a cosmic arrangement: the city is portrayed as a 
cosmic datum, like the stars, the mountains or the sea. As a conse- 
quence, challenging the supremacy of the city is madness, as much as 
an attempt to defy nature and the elements. 118 In particular in the sev- 
enth century when Jerusalem had become an important city, traditions 
concerning its special status prospered. 119 The revision of the Isaiah 
tradition can be seen in the light of the outburst of nationalistic ideol- 
ogy during the reign of Josiah. The state ideology of monarchic Jeru- 
salem is the background to the revision of the Isaianic material. 120 



116 See Wagner 2006: 208-212, on the 'pn^-Tradition' of pre-exilic Jerusalem, and 
213-217, on Isa 9:6 in connection with Ps 72:1-7. 

1 " For the motif of the gods as the founders of temples and cities, see Hurowitz 
1992: 332-337; Bolin 2003: 172-175; Weinfeld 1998: 33. 

118 Bolin 2003: 175. 

119 Steiner 2003a: 79: 'It was the only town in the wide region that had not been 
taken by the mighty Assyrians. It had grown to huge dimensions, mainly because of 
the many refugees fleeing to this "safe haven". All economic and political power of 
the country was concentrated within its walls. This "special status", in so many re- 
spects, could have given rise to a change in religious significance and importance as 
well.' 

120 Barth (1977: 272-323) suggests a fourfold traditio-historical background for 
the revision. 1) First and foremost, Barth identifies the influence from the Jerusalem 
cult traditions, such as the Volkerkampf motif, royal ideology, epiphany and interven- 
tion of Yahweh, the motif of Yahweh's fire at Zion, and Zion as refuge. 2) Further- 
more, Barth proposes influence from 'altisraelitisch-altjudaische Traditionen' (1977: 
228-229), evident in a 'gesamtisraelitische Interesse', such as the motifs of the throne 
of David and the 'Day of Midian' (9:4). 3) Barth sees the influence of the wisdom tra- 
dition; and 4) Barth discerns a 'prophetische Pragung' of the Josiah revision. How- 
ever, Barth' s second point, the 'gesamtisraelitische Interesse' pertains to elements 
that, by the seventh century, had become integrated in the traditions of the state ideol- 
ogy. The ideal of a great Israel under Davidic rule had become part of the Jerusalem 
tradition, and Psalm 83 testifies that in the Assyrian period the tradition of Midian' s 
destruction was integrated into the Jerusalem cult tradition (Barth [1977: 176, note 
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Ideal King 

In 9:5-6, 11:1-5 and 32:1-2 the ideal king is depicted as a Davidic king 
(9:6; 11:1), as son and child (9:5), as new shoot or branch (11:1) and 
as a guardian of justice and righteousness. 121 In each passage the ideal 
king is characterised by his exceptional qualities, which in general 
terms resembles the portrayal of the king for instance in Psalms 2 and 
1 10. Although the reference to the king as 'son' in 9:5 does not neces- 
sarily mean 'son of Yahweh' (as in Ps 2:6), the king is portrayed in 
9:5-6 in conformity with the Davidic ideology. 122 The king is presented 
as Yahweh' s agent, whose rule inaugurates and maintains God's ideal 
for Judah. 123 The rule of the king closely coincides with Yahweh' s 
rule. This explains why in 32:2, the reign of the king and his officials 
is depicted in imagery normally used to depict Yahweh' s role towards 
his people (e.g. the king as refuge and protective rock). 124 The royal 
names of 9:5, indicating the almost godlike appearance of the king, 
can be understood from the close association between Yahweh and the 
ideal king as well. These names 'wonderful decider', 125 'mighty god', 126 
'eternal father', 127 and 'prince of peace', 128 are to be understood against 



237] acknowledges that at the time of Josiah the Jerusalem cult tradition was 'in 
altisrealitische-landjudaischem Sinne neuakzentuiert'). Barth's third point, the wis- 
dom tradition, may be correct, but does not detract from the state ideological tradi- 
tions either. The main motif in this respect is Yahweh' s plan (e.g. Isa 14:26), which 
points to his position as the sovereign king. The motif of Yahweh as sovereign king 
whose plan governs the earth, belongs to state ideology. Barth's final point, the 
'prophetische Pragung' of the revision, may be disputed. A revision of prophetic ma- 
terial is not necessarily prophetic itself. As far as the revision is prophetic, it is a form 
of literary prophecy, which originated from a scribal milieu. To conclude, the princi- 
pal traditio-historical background of the revision is the Jerusalem state ideology. 

121 Williamson (1998a: 30-72) makes a strong case for the pre-exilic character of 
the three ideal king passages, 9:1-6, 11:1-5 and 32:1-5 (in my opinion to be restricted 
to 32:1-2, see chapter 2.2.4). 

122 See Williamson 1998a: 35-42. Williamson (1998b: 255-257) points out that 
9:5-6 is close to 2 Sam 7:12-17 and Ps 72. Barth (1977: 169-170) argues that 9:5-6 re- 
fers to a historical king (not to a messianic figure), and that the names have general 
parallels in the Jerusalem cult ideology, e.g. 2 Sam 23:5, Ps 20:5; 21:5; 45:7; 72:3-5. 

123 Williamson 1998a: 35, 50. 

124 Williamson 1998a: 66. 

125 The term yjr is to be understood as 'planner', 'decision-maker'. The title 
means: 'he who takes decisions, based on divine (secret) knowledge'; cf. Wildberger 
1972-82: 381-382; Wagner 2006: 223. 

126 Or 'godlike hero' (cf. Ezek 32:21). This title resembles the Assyrian royal epi- 
thet ilu qarradu; Seux 1967: 108; Carlson 1974: 134; Wagner 2006: 224. 

127 De Boer (1955: 58) suggests understanding father as 'he who makes decisions' 
and eternal as 'with regard to the future'. See further Wagner 2006: 224. 
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a background of ancient Near Eastern royal titulary. 129 The three pas- 
sages must be connected with each other, for two reasons. First, each 
of them forms the conclusion to a compilation of earlier, prophetic 
material in a revised form (see chapter 2.4). Second, all three of them 
present the king as being in close association with Yahweh. 

The ideal king passages are different in outlook from the eighth- 
century prophecies — both from the encouraging oracles (such as 7:4- 
9a), and from the critical sayings — and are clearly marked by royal 
ideology. The thesis of this chapter is, that the ideal king is most plau- 
sibly identified as Josiah. The suggestion that the words 'shoot' and 
'branch' (11:1) refer to Josiah as a juvenile king (cf. 2 Kgs 22:1) is to 
be rejected, since 'shoot' and 'branch' simply mean descendant. 130 
However, behind the expression 'stump (an) of Jesse' (11:1) one 
might suspect a reference to the murder of Josiah 's father Amon (2 
Kgs 21:23). The tree of David was cut, but from the stump a new 
branch came out: Josiah. He is presented as a second David, his reign 
as a new beginning. 131 This at least fits the ideology of Josiah' s reign. 
The identity of the king is not explicitly revealed, because the portray- 
als of the ideal king are presented as prophecies of Isaiah. The fiction 
of the revision is that the prophet Isaiah announced the glorious reign 
of Josiah. 



128 According to Wagner (2006: 225) this echoes the Assyrian word for king 
(sarru); the 'prince of peace' forms a counter-image to the Assyrian kingship charac- 
terised by military expansion and war. 

129 Wagner (2006: 227) concludes that the names can be understood as deriving 
from Assyrian royal epithets, but the parallels he mentions (2006: 222-225) are to 
some extent rather general. In addition, various glorifying descriptions from Ashur- 
banipal's court poetry may be mentioned, as a general parallel to Isa 9:5-6: 'represen- 
tative', 'deputy' of Assur (SAA 3 1 r. 8, 26:1), 'warrior king' {sarru qarradu, SAA 3 
27:4); 'May eloquence, understanding, justice and righteousness be given to him as a 
gift! (...) Ashurbanipal is the [representative] of Assur, the creation of his hands. May 
the great gods make firm his reign, may they protect the life [of Ashurba]nipal, king 
of Assyria! May they give him a straight sceptre to extend the land and his people! 
May his reign be renewed, and may they consolidate his royal throne for ever!' (SAA 
3 11:8, 15-18); 'creation of Assur [and] Samas (...) the vast in understanding, the 
fa[thomless] mind, the competent, the ordferly], the wizard, (...) the king of righteous- 
ness' (SAA 3 25 r. 17'-23'). Translations based on Livingstone SAA 3. 

130 See the discussion and criticism of this view in Williamson 1998a: 53, note 41. 

131 Cf. Williamson 1998a: 70. 
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6.1.7 The Josiah Revision 

Evaluation 

The reign of Josiah provides the most plausible setting for a revision 
of the Isaiah tradition. During the seventh century Jerusalem became 
an important city, the economic, political and social centre of Judah, 132 
and Judah had developed into a centralised state. 133 The B 1-story re- 
veals the views prevailing in seventh-century Jerusalem: Yahweh had 
protected his city against the Assyrian aggression, and punished Sen- 
nacherib for his offences. In c. 630-623, Assyria lost its dominion of 
Syria-Palestine and Judah enjoyed several decades of relative inde- 
pendence during Josiah' s reign. The reform account 2 Kgs 23:4- 
7*. 11-12* shows that the reign of Josiah in contemporary ideology 
was presented as a period of revival. The account portrays Josiah' s 
measures of purification and reorganisation of the Jerusalem temple as 
the opposite of what his predecessors, 'the kings of Judah', had 
done. 134 During Josiah' s reign Judah probably had the ambition of 
enlarging its territory and extending its rule over (parts of) the former 
Northern Kingdom. The political ambitions were supported by politi- 
cal-ideological propaganda, in which Josiah was presented as the new 
David (cf. 11:1). 135 

The hope, ambitions and ideology of the time provide a plausible 
setting for the revision of the Isaianic material. 136 The two main topics 
of the revision, the liberation of Judah from the Assyrian yoke and the 
independent rule of a Judaean king, both point to the time of Josiah. 137 
The ideological message of the revision is that the reign of Josiah was 
a turn for the good: through Yahweh' s intervention a troubled period 
was brought to an end and a new time began characterised by the 



132 Steiner 2003a: 75-79; 2001: 109-111; Geva 2003; Reich and Shukron 2003; 
Killebrew 2003: 335-338. 

133 Na'aman 1991b: 23-33. 

134 Whereas the B 1-story from the mid-seventh century and the revision of the 
Isaiah tradition from the late seventh century are best located in the circles of the royal 
court, the early reform account can be associated with temple circles. 

135 E.g. Laato 1992: 364; Sweeney 2001: 238; cf. Christensen 1984. In general 
terms I agree with the ideas presented in these studies. However, Laato and Sweeney 
are, in my view, too confident with regard to the biblical description of Josiah' s re- 
form, and take too much from the prophetic books as pre-exilic material. 

136 See Barth 1977: 174-175, 205 with note 12, 228, 237, and 255. 

137 This is Barth's main argument and it has not lost its plausibility (1977: 176- 
177, 250-260); cf. similarly, Collins 1993: 38-39. 
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reign of a new king. The theme of a new and glorious time after a pe- 
riod of trouble is a prominent feature in royal ideology. 138 

Logic of the Development of the Isaiah Tradition 
The revisers of the Isaiah tradition believed that the historical events 
of their time, Assyria's retreat and Judah's relative independence un- 
der Josiah, proved Isaiah right. Through their revision they attempted 
to show that Isaiah's words had been fulfilled. Isaiah's prophecies 
against Assyria (10:5-9. 15a, 10:24-25) were believed to be fulfilled 
with Assyria' s withdrawal from Syria-Palestine and the grave troubles 
it was facing at home. Furthermore, the announcements concerning 
the son Immanuel (7: 14b. 16) and the foundation stone at Zion (28:16) 
were applied to Josiah. Finally, according to the revisers, history had 
proved that Isaiah was right not to trust in Egypt but to leave things to 
Yahweh: it was Yahweh who put an end to Assyria's oppression 
thereby creating room for a new and independent Judaean king. Yah- 
weh had not only caused Sennacherib's retreat in 701 and his violent 
death in Nineveh (the Bl -story), but also the decline and fall of the 
empire as a whole. 139 

The purpose of the seventh-century revision was to provide ideo- 
logical support for the position of Josiah and to add to the glory of 
Yahweh and his king. In the revision, Josiah' s kingship is glorified not 
so much in terms of political expansion or in terms of cultic reform, 
but in terms of his legitimacy as Yahweh' s deputy and in terms of so- 
cial justice. These are the particular accents of the Josiah revision. The 
revision can be regarded as promoting state ideology, but with specific 
accents emphasising the close ties between Yahweh and his king. 140 

In the seventh century, the authority of 'Isaiah the prophet' was ris- 
ing. At that time, Isaiah had won the reputation of having been right, 
and the preserved oracles and sayings attributed to him were re-edited 
as part of a Josiah revision, emphasising Assyria' s downfall and glori- 
fying Yahweh and his king. This is reflected both by the revision of 
the prophetic material attributed to him, and from his role in the Bl- 
story. In the seventh century, the image of the prophet Isaiah was un- 



138 With regard to Josiah, this theme is apparent in the early account of the reform 
(2 Kgs 23:4-15*) and in the revision, in particular in Isa 9:1-6. This theme appears 
prominently in the so-called literary prophecies, which will be discussed in 6.2.3. 

139 Cf. Clements 1980b: 83. 

140 Barth (1977: 230-231, with note 34) proposes a liturgical setting for the Josiah 
revision (the use of the prophetic tradition for liturgical purposes). 
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ambiguous: both in the Hezekiah story and in the revision the prophet 
is portrayed as a supporter of king and state. 

The image of Isaiah changed drastically in the later period, due to 
the disastrous events of the sixth century. The disasters caused a pro- 
found political and religious crisis, 141 as they falsified the current state 
ideology. 142 Afterwards the catastrophe was interpreted, explained and 
justified in theological terms. 143 Significant parts of the biblical pro- 
phetic books can be understood as resulting from this kind of interpre- 
tation, explanation and justification of what had happened. Many texts 
from the prophetic books present the disastrous events as the result of 
Yahweh's punishment of the sins of his people. These texts are better 
regarded as the product of reflection rather than as the message of the 
'classical prophets'. 144 The general concepts of 'blame to all' and 'total 
punishment' implying the collapse of the social order, are difficult to 
imagine at a time when society, temple, cult, and king, were function- 
ing. The concept of a complete destruction of a corrupt society is 
likely to be of a retrospective character. Importantly, theological ex- 
planation and justification of historical events occur not only in the 
Old Testament, but also in the literature of the ancient Near East. 145 
Experiences of misfortune were afterwards explained in theological 
terms. Reflection followed historical events, which were explained, in- 
terpreted or justified. It is unlikely that in the preaching of the 'classi- 
cal prophets' reflection preceded the events, whereas in the rest of the 
ancient Near East it followed the events (see also the discussion of the 
'classical prophets' in chapter 5.2.2). 

The sixth-century catastrophe did not mean the end of the Isaiah 
tradition, but a new and decisive step in its development. In response 
to the disastrous events the Isaiah tradition underwent a transforma- 
tion, through which the prophetic image and his message became re- 
vised and adapted to the new situation. 146 The deployment of Isaiah's 
authority for a theological explanation of the sixth-century disasters 
was a crucial step in the development of the Isaiah tradition into the 
later book. Characteristic of the exilic reworking of the Isaiah tradition 



141 Pohlmann 2002: 40-60, esp. 40-41. The ideological crisis can be grasped from 
e.g. Psalms 74 and 79. 

142 Steck 1972: 46-51. 

143 Pohlmann 2002: 43-48. 

144 Pohlmann 2002: 48-50. 

145 VanderToornl985:56. 

146 Collins 1993: 39-40. 
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was first the view that, like Israel, Judah too had been punished for its 
sins, and second the generalisation of specific criticism against 
Isaiah's opponents, the leading class of Jerusalem, applying it to the 
people as a whole. In particular Isaiah's sayings against his political 
opponents were a useful handle for retrospective explanations for the 
disasters that had befallen Judah. 

I discern a development of the Isaiah tradition consisting of three 
stages prior to Second Isaiah. First is the prophetic material from the 
later part of the eighth century. This material contains both an encour- 
aging, supportive component and a critical component (comparable to 
prophecy elsewhere in the ancient Near East). As a second stage, I 
discern a literary revision of the Isaianic material, to be dated to the 
late seventh century. This revision is in continuity with the supportive 
component of Isaiah's prophecies and provides a positive counterpart 
to his critical sayings. Thirdly, an exilic reworking of the Isaiah tradi- 
tion sought to explain the disasters that had befallen Judah as Yah- 
weh's punishment of the grave sins of the people. As a result, Isaiah 
was turned into a prophet of judgement. This reworking took up and 
expanded the critical sayings of Isaiah, and provided a negative coun- 
terpart to his encouraging prophecies. Each stage, the eighth-century 
prophetic words, the seventh-century royal-ideological revision, and 
the exilic reworking, closely related to the historical events of the 
time. 

This survey supports the view that the origins of prophetic litera- 
ture are to be found in the last two centuries of the Judaean monarchy, 
but that it is from the exilic period onwards that literary prophecy in- 
creasingly took flight. 147 Whereas Isaiah's message was recorded in the 
eighth century and literarily developed in the seventh, it was only the 
exilic redaction that the Isaiah tradition explicitly presented itself as a 
written tradition (Isa 8:16). 



147 Van Seters 2000: 88; similarly Collins 1993: 16, 37-40. I also agree with 
Clements (1997: 9) that 'it is the rise and fall, and subsequent re-establishing after 587 
BCE, of the cult ideology of Jerusalem that explains the peculiar shifts and apparent 
incongruities in the book (i.e. the book of Isaiah).' 
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6.2 Assyrian Prophecy in Literature 

The development of Assyrian prophecies has been described by Nissi- 
nen as follows: 

Under Esarhaddon and Ashurbanipal, Assyrian prophecy apparently 
developed from spoken performance into an established written tradi- 
tion that became a source of intellectual inspiration and scholarly inter- 
pretation. . . . The process was too short to bear fruit comparable to the 
blossoming of the prophetic literature in the Hebrew Bible; neverthe- 
less, this development already demonstrates the initial phases of emer- 
gence of prophetic books. 148 

Previous surveys of the development of Assyrian prophecies have 
been restricted to the so-called oracle collections (SAA 9 1 and 2). In 
the section 6.2.1, 1 adopt a broader approach: apart from the formation 
of oracle collections, I discuss some examples of oracles referred to in 
letters, the inclusion of oracles in royal inscriptions, and the develop- 
ment of oracles into literary texts. In this way, I explore the different 
ways in which prophetic oracles that once were orally delivered after- 
wards found their way into literature. 

In section 6.2.2, I deal with another group of texts, namely texts of 
literary origin closely resembling prophetic oracles. These texts, from 
seventh-century Assyria, can be considered as literary derivatives of 
prophecy. There are close connections between the oracles that found 
their way into literature (discussed in 6.2.1) and the literary deriva- 
tives of prophecy (discussed in 6.2.2). SAA 9 9, a prophetic oracle in 
a literary garb (6.2.1), is particularly close to SAA 3 13, a literary de- 
rivative of prophecy (6.2.2). SAA 3 44, a literary text resembling the 
prophetic genre (6.2.2) shares important traits with SAA 9 3.3, which 
is part of a literary reworking of prophecies (6.2.1). From seventh- 
century Assyria we have on the one hand prophetic oracles that en- 
joyed a second life as part of a collection or in a literary, elaborate 
form, and on the other hand texts that were produced that were literary 
in origin, but that adopted or imitated the prophetic genre. These two 
sets of texts, which because of their shared characteristics should be 
studied together, evidence the development from prophecy into litera- 
ture in seventh-century Assyria. 

A final group of texts, discussed in 6.2.3, consists of examples of 
literary texts containing pseudo-predictions. These texts include imita- 



Nissinen 2000a: 254; similarly Weippert 2002: 35. 
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tions of prophecy. They deploy a predictive, prophetic form for ex- 
pressing a royal ideological perspective. Unlike the texts discussed in 
6.2.1 and 6.2.2, the texts discussed in the third subsection date from 
different periods and can be regarded as exponents of the 'stream of 
tradition'. 149 Several of these texts were known, probably well-known 
in scribal circles, in the Assyrian period, in particular during the reigns 
of Esarhaddon and Ashurbanipal. This additional set of texts is taken 
into account in order to provide a counterpart to the seventh-century 
revision of the Isaiah tradition as a literary phenomenon. 150 

The discussion of the phenomenon of prophecy becoming literature 
is thus not restricted to the Assyrian prophetic oracles, but also takes 
some literary texts into account. I have chosen this broad approach for 
two reasons. First, there is as will be demonstrated a close relation be- 
tween reworked oracles (6.2.1) and literary derivatives of prophecy 
(6.2.2); these two kinds of texts form part of a similar phenomenon, 
and must not be discussed in isolation from each other. The second 
reason pertains to the comparative purpose of this chapter. In 6.1 the 
revision of the Isaiah tradition was approached from two angles: the 
prophetic material being revised and the literary-redactional character 
of the revision. To the first aspect, the material discussed in 6.2.1 
forms a counterpart, whereas 6.2.2 and 6.2.3 form a counterpart to the 
second aspect. 

6.2.1 The Prophetic Oracles 

This section explores the literary afterlife of the Assyrian oracles. 
Originally, oracles are part of the situational communication between 
god and man (in the oracles at our disposal mostly the king). Oracles 
belong to specific moments and relate to particular, often critical, 
situations. They were written down, at least occasionally, in order to 
facilitate their communication to the king. 151 In the case of the Mari 
prophecies, the process of recording the prophetic oracles remained 
mostly limited to this initial stage. These prophecies are reports of 



149 For this term, see Oppenheim 1977: 13. 

150 See the discussion in chapter 1.2.3, on the importance of comparative study of 
prophecy as a literary phenomenon, with the reference to Grabbe 1995: 94. 

151 Pongratz-Leisten 1999: 267-268; Nissinen 2000a: 239-242, 268-269. It is fur- 
thermore possible that oracles sometimes were recorded after deliverance, for the sake 
of remembrance or later checking. 



FROM PROPHECY TO LITERATURE 397 

newly received oracles that were recorded in letters to the king. 152 Most 
of the Assyrian oracles, however, are preserved as secondary re- 
cords. 153 After the oracles had been used in the political decision- 
making, they could be preserved for memory in a written document. 
At least during the reigns of Esarhaddon and Ashurbanipal, prophetic 
oracles were written down for a second time. Whereas oracles origi- 
nally belonged to a particular situation, at a secondary stage they were 
dissociated from their original context and divinatory frame and be- 
came part of a new constellation of meaning. The oracles exceeded 
their original, situational perspective and became part of a wider per- 
spective, looking back on a longer episode of connected events. 154 
Thus, after deliverance Assyrian prophetic oracles sometimes served a 
longer-term purpose. This second stage is characterised by editorial 
selection and stylisation of the oracles. Prophecies were reused for 
new situations and became part of the written tradition. 155 As part of 
this process, I will discuss the collections of oracles, some examples 
of oracles referred to in letters, oracles included in royal inscriptions, 
and the oracles integrated into literary texts. 

Collections of Oracles 

The corpus of Assyrian prophecies contains two compendia of oracles 
(SAA 9 1 and 2) and a fragment of a third one (SAA 9 4). 156 The texts 
are compilations of previously delivered and recorded oracles. The 
compilations seem to imply that the divine promises made in the ora- 
cles were regarded as being still operative. As part of a collection, the 
oracles transcended the original historical situations and received a 
more generally applicable meaning. 157 The compendia are not to be 



152 Parker (1993: 60) however argues that authors sometimes took considerable 
freedom in formulating the prophetic oracles they reported. Schart (1995) mentions 
examples of Mari letters reporting prophecy that show traces of reworking or reshap- 
ing of the oracles by the author of the letter. Furthermore, among the Mari texts an 
example has been found of a prophetic oracle included within a literary text: the Epic 
of Zimri-Lim (see Nissinen 2003a: 90). 

153 The Assyrian material contains a few examples of firsthand records of proph- 
ecy. Several letters to the king report a prophetic oracle in order to inform the king. 
Within the SAA 9 corpus, texts 6, 10 and 11 can be regarded as containing reports of 
oracles, either as part of a letter or as an independent report. 

154 Pongratz-Leisten 1999: 283; Van der Toorn 2007: 15. 

155 Nissinen 2003a: 98; Nissinen 2000a; Van der Toorn 2000b. 

156 SAA 9 3 is not a collection of prophetic oracles (see chapter 3.1.1 and below). 

157 Nissinen 2000a: 254; Schart 1995: 92. 
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seen as mere anthologies, but rather as compositions. 158 The oracles in- 
cluded enjoyed a second life, as part of a more general perspective, il- 
lustrating the close relation between king and gods. 

The first collection (SAA 9 1) has as its theme the divine protection 
of Esarhaddon against all enemies, internal and external, that threaten 
his royal position. The annihilation of the enemies and the protection 
of Esarhaddon' s kingship is referred to in almost every oracle. A cru- 
cial referential point is the intervention of Istar in the struggle for the 
throne of Assyria as the example par excellence of Esarhaddon' s di- 
vine protection. At the same time, various oracles emphasise that just 
as the gods have protected Esarhaddon in the past (i.e. in the struggle 
for the throne), they will protect him against his enemies in future (i 
15'-16'; ii 34'-37'; vi 7-12). The combination of oracles concerning 
the struggle for the throne (e.g. 1.8) and from later moments of 
Esarhaddon' s reign (e.g. 1.1, 1.6) emphasises that Esarhaddon in all 
his actions is guarded and protected by the gods. The final sentence of 
the last oracle (1.10), 'Your son and your grandson shall rule as kings 
on the lap of Ninurta', which had its original setting shortly after 
Esarhaddon' s accession to the throne, may indicate the compositional 
purport of the compendium. Parpola suggested to connect SAA 9 1 
with the Nineveh A inscription (673), and to regard both texts as being 
connected with Ashurbanipal's appointment as the crown prince in 
672 BCE. 159 

The second collection (SAA 9 2) has as its main theme the stabili- 
sation and consolidation of Esarhaddon' s reign. Recurrent motifs are 
the reconciliation with the gods, and the care for Babylon and the 
Babylonian gods. Parpola' s suggestion that this composition may be 
related to Esarhaddon' s Assur A inscription (679 BCE) is unlikely. 160 
Alternatively, the composition of collection 2 may be connected with 
a version of Esarhaddon's Babylonian inscription. 161 



158 There is no evidence that the compendia functioned as a source of oracles for 
other compositions, such as royal inscriptions (contra Cancik-Kirschbaum 2003: 42). 

159 Parpola 1997: LXIX-LXX. See for this also chapter 4.2.4. 

160 Parpola 1997: LXIX-LXX. SAA 9 2 is unlikely to date from before 675, as ap- 
pears from unit 2.4, discussed in chapter 4.2.3. 

161 For the dating of Esarhaddon's inscriptions, see Porter 1993: 169-176. If the 
proposed connection with the Babylon inscription makes sense, it is perhaps with the 
later C/F version (674 or later). 
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In both compendia the oracles are presented with uniform colo- 
phons. 162 The uniform presentations betray an editorial hand. To what 
extent the oracles themselves have been edited is difficult to deter- 
mine. Since many of them are considerably longer than the average 
length of oracles reported in letters, it might be suspected that they 
were embellished by the composers of the collections. 163 The oracles 
cannot self-evidently be taken as the ipsissima verba of the prophets. 
On the other hand, the great variety in address of Esarhaddon, the in- 
troduction of the deity, and references to past and future, suggests that 
they were to some extent merely reproduced. In any case, the oracles 
were presumably carefully arranged. Although the editing may have 
been limited, the oracles are displayed in a new, compositional garb. 

Quotations of Oracles in Letters 

In various letters addressed to the king prophetic oracles have received 
a second life. These letters do not report a new prophetic oracle, but 
refer to, or quote from, an earlier oracle. The purpose of a quotation or 
paraphrase of prophetic oracles in letters is to support the author's 
standpoint before the king. The divine word is used secondarily as an 
argument. A main characteristic is that no reference is made to the in- 
termediary, the prophet or prophetess, as is normally the case when a 
new oracle is reported. Only the content of the oracle, formulated in 
condensed wording, matters. These quotations from, or references to, 
prophetic oracles mean a reuse or a recycling of prophecy. The 
prophecies are secondarily adapted to a new situation. 

In the letter SAA 10 109 Bel-usezib reminds Esarhaddon that it 
was he who reported an oracle in which Esarhaddon' s kingship was 
announced and again quotes from the oracle (13'-15'): 'Esarhaddon 
will rebuild Babylon and restore Esagila and [honour] me'. The rea- 
son for this reminder is that Bel-usezib wants Esarhaddon to pay 
attention to the request. 

In the letter SAA 10 111, Bel-usezib quotes from an oracle of Mar- 
duk concerning Esarhaddon' s supremacy (r. 23-26). The letter as a 
whole deals with the war against Mannea, and concludes with the quo- 
tation: 'Bel has said: "Esarhaddon, king of Assyria (sits) on the throne 



162 SAA 9 1: sa pi, 'from the mouth of, followed by a personal name and city 
name; separated from the oracle and the following oracle with single rulings. SAA 9 
2: issu pi, 'from the mouth of, followed by a personal name and city name; separated 
from the following oracle by a single ruling. 

163 For this view, see Villard 2001: 75-78. 
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like Marduk-sapik-zeri, and while he is seated there I will deliver all 
the countries into his hands".' The original oracle probably did not re- 
late to the Mannean war, but presented Esarhaddon as legitimate king 
of Babylon and supreme ruler of the world. Bel-usezib applied the 
oracle to a new situation. 164 

In the letter SAA 10 284, Nabu-nadin-sumi, a high-ranking scholar, 
reminds the king of a prophecy of Istar of Nineveh and Istar of Ar- 
bela: 'We shall root out from Assyria those who are not loyal to the 
king, our lord!' On the basis of this prophecy, Nabu-nadin-sumi urges 
the king concerning a presumed troublemaker: 'really, let him be 
rooted out from Assyria'. The letter does not contain an exact quota- 
tion of an oracle but a concise paraphrase. 165 The author uses the divine 
announcement to reinforce his standpoint that a supposed trouble- 
maker should be punished. The original oracle is lifted from its origi- 
nal situation and adapted to a new one. 

The royal official Nabu-rehtu-usur in various letters warns 
Esarhaddon against a supposed coup d'etat (SAA 16 59-61). He 
quotes or paraphrases several prophetic oracles in favour of the king, 
which he apparently had at his disposal. These quotations or para- 
phrases, fluently integrated into the argument, serve as reinforcement 
of his position that the supposed rebels must be immediately executed 
(for the oracles, see chapter 4.2.5). 

These cases show that prophetic oracles were used secondarily in 
support of one's position and could be applied to new circumstances. 166 
The formulation of the prophecies was probably adapted to serve a 
new purpose. 

In addition to these examples, one case may be mentioned in which 
the quotation of an oracle has become integrated into a letter with a 
literary-ideological purpose. In the letter SAA 10 174 (dated to 667 
BCE), Marduk-sumu-usur the chief haruspex reminds Ashurbanipal of 
an oracle of the god Sin of Harran to his father Esarhaddon, announc- 
ing the conquest of Egypt (1. 10-16). This text is an exposition of the 



164 A similar re-use of a prophetic oracle is found in the letter ABL 839 (published 
by Mattila 1987). 

165 The goddesses' address to Esarhaddon as 'the king, our lord' (r. 6) must be 
Nabu-[nadin]-sumi's formulation, as this is how functionaries address the king. 

166 The flexibility with which authors applied oracles to certain events is compa- 
rable to the flexible dealing with astrological omens in letters that attempt to give the 
king good news; for this, see Lanfranchi 1989: 111. 
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ideology supporting Ashurbanipal's kingship, focusing on the divine 
favour of his dynasty, in the form of a letter: 

16 To the king, lord of kings, my lord, and Assur, the highest [god], 
[who] by his holy and unchangeable command [... has ordered] a thou- 
sand years of life for the king, my lord: your servant Marduk-sumu- 
usur. [May] Sin and Samas [attend to] the health of the king, my lord! 
May Nabu and Marduk [give] name and seed to the king, my lord! May 
the Lady of Nineveh and Istar of Arbela guide [you] like a mother and 
sister! 

7-9 Assur, in a dream, called the grandfather of the king, my lord, a sage. 
The king, lord of kings (i.e. Ashurbanipal), is an offspring of a sage and 
Adapa: you have surpassed the wisdom of the Abyss and all scholar- 
ship. 

1046 When the father of the king, my lord, wen[t] to Egypt, a temple of 
cedar was bu[ilt] outside the city of Harran. Sin was seated upon a staff, 
with two crowns on (his) head, and (the god) Nusku stood before him. 
The father of the king, my lord, entered; he placed (the crowns) on his 
head (and it was said to him): 'You will go and conquer the world with 
it!' [So he we]nt and conquered Egypt. The king, the lord of kings (i.e. 
Ashurbanipal), will conquer the rest of the countries [which] have not 
submitted to Assur and Sin. 

1723 [May] Assur, Sin, Samas, Adad, Bel and Nabu, Ninurta, [Nergal] 
and Nusku, Istar of Nineveh, Istar of Arbela [give] an everlasting 
throne, a l[ong] reign, [...] peace and prosperity [...], arrow [...]. (break) 
'■ [...] your [royal] fathers [...] come before the king, lord of kings [...] a 
thousand years, Assur and the [great] gods [...] the king, the sun of the 
people [...] Assur [...] witness [...] to fear you [...] before Assur and the 
great gods [....]. 167 

The introduction (1. 1-6) is remarkable: not only the king but also the 
god Assur is addressed. The blessing formula differs from that of the 
other letters by the same writer (cf. SAA 10 173, 175-177). The sec- 
ond part (1. 7-9) refers to a dream of Sennacherib and applies this to 
Ashurbanipal: since Sennacherib was called a sage (apkallu) by Assur, 
Ashurbanipal is an offspring of a sage (Sennacherib), and hence an 
offspring of Adapa, legendary sage and ancestor of the sages. 168 The 
next part (1. 10-16) refers to an incident from Esarhaddon's reign. On 
campaign to Egypt, he received a supportive divine message in the 
temple of Sin of Harran (see chapter 4.2.4). Marduk-sumu-usur re- 
minds Ashurbanipal that it happened as predicted (Esarhaddon de- 



167 Translation from Parpola in: SAA 10 174. 

168 For the motif of the Sargonid king as sage, see Pongratz-Leisten 1999: 309- 
316. 
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feated Taharqa in 671), and extrapolates this to Ashurbanipal: Ashur- 
banipal will conquer the rest of the world that has not yet submitted to 
Assyria. This is a free use and far-reaching application of the earlier 
divine announcement. The fourth part (1. 17-23) contains blessings for 
Ashurbanipal. Finally, the partially preserved reverse glorifies Ashur- 
banipal' s kingship, in reference to the reign of his predecessors. The 
writer of this letter uses a dream and a divine message, probably a 
prophetic oracle, in order to serve his purposes. He wants to empha- 
sise the close bond between the gods, and Ashurbanipal and his 
forefathers, and the divine favour bestowed on the royal dynasty and 
on Ashurbanipal in particular. 

Oracles included in Royal Inscriptions 

The royal inscriptions of Ashurbanipal contain various (prophetic) 
oracles integrated into the chain of events. The primary purpose of 
these oracles is to show that the actions of the Assyrian king were in 
agreement with the will of the gods. A hidden intent may be to legiti- 
mise the violent actions of the Assyrians that follow in the narration. It 
has been argued that the oracles included in royal inscriptions serve a 
new purpose. 169 Originally, prophetic oracles belonged to the situ- 
ational communication between god and king and were connected 
with specific circumstances. At a second stage however some oracles 
found their way into the royal inscriptions. These messages were not 
repeated for their own sake, but functioned as support for the overall 
demonstration of the close bond between the king and the gods and of 
the divine order behind the king's achievements. However, the au- 
thenticity of these oracles cannot be taken for granted; they could be 
free reformulations or literary imitations of oracles. 170 

Prism A iii 4-10 (BIWA: 35), a word (amatu) of Istar of Arbela an- 
nouncing the death of Ahseri: T will, as I said, take care of the execu- 
tion of Ahseri, the king of Mannea' (see chapter 4.2.6), called by 
Nissinen a reminder of a divine promise. 171 Whereas the report of the 
death of Ahseri also occurs in the F, B and C versions, the prophecy 
of Istar is found only in the (late) A version. Only at this late stage 
was the death of Ahseri presented as the outcome of a promise made 



Pongratz-Leisten 1999: 283. 
Nissinen 1998: 58-60. 
Nissinen 1998: 52. 
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by Istar and carried out by her. Ahseri's servants, who actually killed 
him, are portrayed as agents of Istar. 

Prism A vi 107-117 (also F, T; BIWA: 57-58), a word (amatu) of 
Nanaya announcing her return to Uruk: 

Nanaya, who 1635/1630/1535 years (ago) became angry, went away 
and settled down in Elam in a place unworthy of her; in those days she 
and the gods, her fathers, appointed me to the kingship of the lands. She 
entrusted me with the returning of her godhead (saying): 'Ashurbanipal 
will take me away from evil Elam and bring me back to Eanna' . (This) 
word, her (their) divine command that she (they) had spoken since dis- 
tant days, she (they) now revealed to the coming generation. I grasped 
the hands of her great divinity, and she, heart full of joy, took the short- 
est way to Eanna. 172 

This conforms to a prediction-fulfilment pattern, which to a great ex- 
tent resembles the literary predictions (see 6.2.3 below). It is likely to 
be an ex eventu prediction composed by a scribe. 

Prism B v 29-45 (C vi 22-44; BIWA: 99-100). Confronted with a 
threat from the Elamite king Teumman, Ashurbanipal supplicates Istar 
of Arbela. He presents himself as a pious worshipper of the goddess 
and blames Teumman. Istar of Arbela gives an encouraging reply: 
'Fear not! (...) Because of the prayer you said with your hand lifted 
up, your eyes being filled with tears, I have compassion for you'. 173 
The oracle of encouragement was confirmed by a dream received by a 
visionary. In the dream, Istar of Arbela appeared as a divine warrior, 
ready for battle. To Ashurbanipal she gave the following order: 'You 
stay here in your place! Eat food, drink beer, make merry and praise 
my godhead, until I go to accomplish that task, making you attain your 
heart's desire. You shall not make a wry face, your feet shall not 
tremble, you shall not even wipe the sweat in the tumult of war!' 174 
The goddess makes clear that Ashurbanipal is under divine protection, 
and that she herself will destroy the Elamites. 175 To what extent this 
goes back to an actual prophecy and dream-report is uncertain. 

Ashurbanipal' s votive inscription to Marduk (1. 24-26) contains a 
message (sipru) of Marduk announcing the defeat of the enemy 
(BIWA: 202): 



172 Translation based on Nissinen 1998: 40. 

173 Nissinen 2003a: 147. 

174 Nissinen 2003a: 147-148. 

175 Nissinen (1998: 54) points out that Istar' s order to Ashurbanipal to remain in- 
active conforms to the ancient Near Eastern war ideology. 
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According to your divine message, which you sent, saying thus: 'I will 

scatter (or disperse) the band [of ] Sandaksatru, his son, his own 

offspring, which they had appointed in his position, I [....]'. When I 
heard this, I praised Marduk, the Hero, and the name of Eru[...] 

Ashurbanipal received a message from Marduk in which the god, 
speaking in the first person, announced his intervention in an impor- 
tant political issue. Sandaksatru, a loyal vassal of Assyria, had been 
replaced by his son in a rebellion against Assyria. Marduk presents 
himself as the one who governs the international scene. 

As far as these oracles are scribal adaptations or creations, they 
evidence the transition from prophecy into literature in seventh- 
century Assyria. 

Oracles that received Literary Elaboration 

Among the texts from seventh-century Assyria we find several cases 
of prophetic oracles that have been elaborated into larger texts. These 
texts are important examples of the development of prophecy into lit- 
erature. The first three cases are only dealt with briefly. The last two 
cases, in my view the best examples, are more fully discussed. 

1) Within SAA 9 2 the unit 2.4 is included as if it were one oracle. 
However it seems to consist of various oracles, which are introduced 
as divine words (ii 30'; 38'). The opening (ii 29') functions as a head- 
ing to the divine words: 'Thus you shall answer the disloyal ones', 176 
which may indicate that what follows is some sort of anthology (cf. 
chapter 3.1.1; chapter 4.2.3). 177 

2) SAA 3 47 is a divine message secondarily copied on an archival 
tablet and characterised as a 'message (sipirtu) of Ninurta'. The divine 
message may go back to a prophetic oracle that originally was orally 
delivered. The divine message is largely lost, but it is clear that Nin- 
urta is very angry. 178 The dating of this message is unknown. The rea- 
son for Ninurta' s anger remains a matter of speculation. 179 Whatever it 
was, it was something the addressed king was supposed to solve, as 
this would be the intent of the message. 180 The message was probably 



176 Also possible: 'This is how she (i.e. the goddess) answers the disloyal ones'. 

177 For a prophetic word secondarily presented as an 'answer' to be given to cer- 
tain people, cf. Isa 14:32. 

178 L. 6-9: T am in distress, I am angry and furious [...] I am in distress [....] I am 
angry [....] I am furious in my temple'. 

179 Cf. the discussion of various suggestions in Pongratz-Leisten 1999: 230-232. 

180 A parallel may be found in the oracle of Istar of Arbela in SAA 9 3.5, where 
the goddess in harsh words poses her demands to the king. 
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at a later stage expanded and reworked in a literary style and pre- 
served on an archival tablet. SAA 3 47 contains various features indi- 
cating its literary character, such as the lengthy designation of the 
royal addressee: 'S[ay] to the prince, [my] outstretched hand, to the 
one who has received sceptre, throne, and [regnal insignia], to the 
governor, appointed by my own hand'. 181 The classification of the mes- 
sage as sipirtu of Ninurta (r. 3') may go back to the scribe. 182 The sec- 
ondary copy of the divine message on a library tablet shows that 
Ashurbanipal regarded Ninurta' s message as of importance. 

3) SAA 9 5 is a divine word (abutu) of Istar of Arbela. The text is a 
literary derivation of prophecy, comparable to SAA 9 3.4 (see below). 
Istar of Arbela appears as intercessor for Esarhaddon, mobilising di- 
vine support for him (see chapter 3.1.1). 

4) The text SAA 9 9 will be presented in full because of its impor- 
tance as literary text containing a prophetic oracle in an elaborate 
form. It consists of four elements: introduction, main part, blessing, 
and colophon: 

17 [Oracle of protection] 183 of Mullissu, [...] of the Lady of Arbela! 
[They] are the strongest among all gods. They [lov]e and constantly be- 
stow their love [upon] Ashurbanipal, the creation of their hands. They 
[encou]rage him (literally his heart) for the sake of his life. 
828 1 roam the wild desiring your life. I continually cross rivers and seas, 
I continually pass mountains and tops, I continually cross all rivers. 
Droughts and showers devastate me, they ruin my charming figure. I am 
exhausted, my whole body is restless. 184 1 have pleaded for your life in 
the assembly of all the gods. My arms are strong and will not let you 
fall before the gods. My shoulders are ready and will keep carrying you. 

For you, with my l[ip]s I keep desiring your life. [ ] your life. You 

shall surpass the life of [...] [...] Nabii, may your lips rejoice! [In the 
assembly of] all the [gods I incessantly ple]ad for your well-being. I 
roam the wild [desir]ing [your life]. [In woe I will r]ise and slaughter] 
your enemy. [...] will retur[n] to his country, c. 4 lines lost 
reverse: space of c. 8 lines, not inscribed. 

13 May Mullissu and the Lady of Arbela keep Ashurbanipal, the crea- 
tion of their hands, alive for [e]ve[r]! blank line 



181 See further Pongratz-Leisten 1999: 229-230. 

182 The message is followed by a colophon, which has been qualified as an abbre- 
viated form of a standard Ashurbanipal-colophon; see Hunger 1968: no. 319. 

183 Nissinen (2003a: 130-131) follows Parpola's restoration [kidin]nu, and inter- 
prets this as 'oracle of protection', see 131, note a. Kidinnu can also be interpreted as 
'promise of protection'. 

184 For this interpretation, see Weippert 2002: 53. 
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47 By mouth of Dunnasa-amur [a woman from Arbe]la. Nis[an] 18, 
eponymy of Bel-sadu'a, governor of Tyre (650). Rest of tablet not in- 
scribed. 

SAA 9 9 is a literary text in which a prophetic oracle has been incor- 
porated. Both the colophon and several phrases in the main part indi- 
cate that the text goes back to a prophetic oracle. The colophon 
contains the prophetic formula sa pi ('by mouth of). Phrases charac- 
teristic of oracles in the main part are: 'my arms are strong and will 
not let you fall before the gods. My shoulders are ready and will keep 
carrying you,' and the announcement of the destruction of the enemy. 
Based on the colophon, the oracle can be dated to 650 BCE, in the 
midst of the war between Ashurbanipal and his brother Samas-sum- 
ukin. 185 

In its present form however it is not an oracle report but a literary 
text. This is clear from the shape of the tablet, 186 its beautiful inscrip- 
tion, 187 and the framing of the introduction and conclusion in hymnal 
rather than oracular language. The main part of the text contains di- 
vine speech, but is an oracle in an elaborate form. The goddess speak- 
ing, either Istar of Arbela or Mullissu, emphasises how hard she 
struggles for Ashurbanipal' s life. It has been noted that the goddess 
models her quest for Ashurbanipal' s life on the quest for life of Gil- 
games. 188 The following parallels can be discerned. 

i) Gilgames' wandering searching for life after the death of Enkidu, 
is recurrently expressed as rapddu sera, 'roaming the wild', e.g. tablet 
9 1. 1-5: 

Gilgames was weeping bitterly for his friend Enkidu, roaming the wild. 
T shall die, and shall I not then be like Enkidu? Sorrow has entered my 
heart. I am afraid of death, so go roaming the wild." 89 

Gilgames' roaming the wild, out of fear for death, is paralleled by the 
goddess' roaming the wild, for the benefit of Ashurbanipal' s life, 
ii) Gilgames faces great troubles and hardships on his quest for life: 



185 For the oracle and its historical setting, see chapter 4.2.8. 

186 Parpola 1997: LIU. 

187 Parpola 1997: LXI. According to Weippert (1981: 72, note 2), the language of 
this text is a 'stark assyrisierendem Neubabylonisch'. 

188 Parpola in SAA 9: 41; already Zimmern 1910: 168-171. 

189 Translation based on George 2003: 666-667. Cf. Gilgames' statement: T grew 
fearful of death and so roam the wild' (tablet 10 1. 62, 139, 239; George 2003: 680- 
681, 686-687, 692-693). 
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I thought, I will go and find Uta-napisti the Far-Away (...)• I went jour- 
neying through all the lands. Time and again I passed over arduous 
mountains, and time and again I crossed all the seas. My face did not 
have enough of sweet sleep, I scourged myself by going sleepless."" 

The constant passing over mountains (etequ sadi) and crossing of seas 
(eberu tidmtu) is repeated in SAA 9 9, as well as the motif of sleep- 
lessness (daldpu). Because of the hardships suffered, both Gilgames 
and the goddess look exhausted. 191 

iii) Finally, Gilgames finds Uta-napisti, 'he who stood in the as- 
sembly of the gods and found life,'" 2 but Uta-napisti disappoints him: 
'But now, who will bring the gods to assembly for you, so you can 
find the life you search for?' 193 Gilgames will not find the eternal life, 
for this can only be granted by the assembly of the gods, and there is 
no one to gather the gods on Gilgames' behalf. By contrast, the god- 
dess encourages Ashurbanipal: 'I have pleaded for your life in the as- 
sembly of all the gods.' 

The allusions to the Gilgames epic are more than a literary device. 
Gilgames' quest for life is provoked by, and contrasts with, the death 
of his friend Enkidu. Likewise, the quest for Ashurbanipal' s life mir- 
rors the death of his brother Samas-sum-ukin. The parallel becomes 
even stronger when it is noted that Gilgames and Enkidu are described 
as brothers too. 194 Moreover, in both cases it is the gods that decide on 
the life and death of the brothers. When Gilgames and Enkidu become 
too audacious together, the gods decide that one of them must die; this 
is Enkidu. 195 Similarly, the gods have ordained Samas-sum-ukin' s 



190 Tablet 10 1. 250-255; translation by George 2003: 692-693. 

191 See tablet 10, 1. 40-45, 1 13-118, 213-218: 'Why are your cheeks hollow, your 
face sunken, your mood wretched, your features wasted? . . . Why is your face like one 
who has travelled a distant road? Why is your face burnt by frost and sunshine, and 
you roam the wild?' (George 2003: 680-681, 684-685, 690-691). 

192 Tablet 9 1. 75-76 (George 2003: 670-671). 

193 Tablet 1 1 1. 207-208 (George 2003: 716-717). 

194 In tablet 3 1. 127-128 Gilgames' mother Ninsun says: T myself hereby adopt 
Enkidu, whom [I love], as a son, let Gilgames in [brotherhood] treat Enkidu with fa- 
vour!' (George 2003: 580-581). Cf. tablet 6 1. 149-150 'they stepped back and pros- 
trated themselves before Samas, both the brothers sat down' (George 2003: 628-629, 
'both of them (then) sat down together', but cf. his note 35). And cf. tablet 7 1. 139, 
where Gilgames is called Enkidu's 'friend' and 'brother'; George 2003: 640-641. 

195 The gap at the beginning of tablet 7 can be partly filled with help of the Hittite 
version (Stefanini 1969). Here, Enkidu relates his dream to Gilgames, in which he 
saw the assembly of the gods, deciding that one of the two friends must die: Enkidu. 
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death and Ashurbanipal's life. 196 The text skilfully ties up the fate of 
Ashurbanipal and Samas-sum-ukin with that of Gilgames and Enkidu. 
The leitmotif of SAA 9 9 is the life of Ashurbanipal, 197 which through 
the Gilgames-parallel mirrors the death of Samas-sum-ukin. 

Since the text as a whole is a scribal piece of work, a literary text, 
the allusions to Gilgames are to be attributed to the composer rather 
than to the prophetess of the oracle. 198 Whereas the colophon situates 
the original oracle in 650 BCE in the midst of the war, the text in its 
reworked form, including the allusions to Gilgames, is best situated 
after the death of Samas-sum-ukin in 648 BCE. The focus on the life 
of Ashurbanipal, which as I have argued mirrors the death of his 
brother, reflects the outcome of the war: the death of Samas-sum-ukin. 
However, although the outcome of the events of 648 was known to the 
composer, he maintained the perspective of the original oracle, of 650 
BCE. The promises of the original oracle were fulfilled, but the oracle 
had not become meaningless. Through reworking it received a more 
general meaning: the glorification of the king and the goddesses pro- 
tecting him. Furthermore, SAA 9 9 probably served as a justification 
of the violent events. The war between the two brothers ended with 
the death of Samas-sum-ukin, and the military actions against Babylon 
caused an interruption of the religious cult (the akitu festival was not 
celebrated for three years). SAA 9 9 and other Assyrian texts that ret- 
rospectively describe this period (e.g. SAA 3 13 and SAA 3 44, see 
6.2.2 below) refer to the gods' decisions and adhesions that are to be 
understood as attempts to justify what had happened (see also SAA 13 
139, discussed in chapter 4.2.8). By maintaining the perspective of 
650 BCE, the outcome of the events, Ashurbanipal's life and Samas- 
sum-ukin' s death, is presented as the decision of the gods. 

5) The text SAA 9 3 consists of two main parts, which are sepa- 
rated from each other by a double ruling. 199 The first part is a tripartite 
text focused on the god Assur and the king (3.1, 3.2, 3.3). The second 
part contains two units that are both presented as an abutu (word) of 



196 According to Prism A iv 46-52, the gods threw Samas-sum-ukin into the fire; 
Frame 1992: 153-154. 

197 See the word balatu in 1. 8, 16, 20, 21, [25], cf. 6 and r. 3'. 

198 Contra Weippert 2002: 52. 

199 Parpola, regarding SAA 9 3 as one 'covenant-text', belittles the importance of 
the double ruling: 'we do not know what it stood for' (1997: LXIV). This is however 
contradicted by his own comment on the double ruling in SAA 9 1: 'the text before it 
differed in nature from the rest of the tablet' (1997: LVI). 
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Istar of Arbela (3.4, 3.5). The first part is a ceremonial-cultic text. The 
units 3.2 and 3.3, labelled as sulmu, 'message of well-being' (ii 8-9; ii 
26), are embedded in a description of a ceremony for Assur (i 14-26) 
and an aJe-ceremony (ii 27-32). The purpose is the exaltation of 
Esarhaddon as victorious king and Assur as king of the gods. The 
Assur-cycle is a literary text, not a compilation of prophetic oracles. 200 
The unit 3.1 is badly fragmented. It contains a blessing, '[Hail t]o 
heaven and earth, [hai]l to Esarra, [hail] to Esarhaddon, king of As- 
syria!' (i 9-11), and perhaps a description of a procession or ritual in 
the city of Assur. The unit 3.2 seems to contain a prophetic oracle (i 
35-ii 2) incorporated in a frame that refers to king and god in the third 
person. The language of the frame-text is hymnal. 201 In this respect, 3.2 
is best compared to SAA 9 9, which also is an oracular text incorpo- 
rated into a hymnal framework. 

[Listjen, Assyrians! [The king] has vanquished his enemy, [you]r [king] 
has put his enemy [under] his foot, [from] sun[se]t [to] sun[ris]e, [from] 
sun[ris]e [to] sun[se]t! 

T will destroy [ ], [I will de]stroy [ ], [ ], I will de- 
liver 202 the Cimmerians into his hands, and set the land of Ellipi on fire' . 
Assur has given to him the totality of the four regions, from sunrise to 
sunset. There is no king equal to him, he shines as bright as the sun. 203 

The unit ends with the description: 'This is the message of salvation 
(sulmu) placed 204 before Bel-Tarbasi, 205 and before the gods.' 

In unit 3.3, the god Assur looks back at the struggle for the throne 
of Assyria between Esarhaddon and his brothers in 681 BCE: 

At this moment these (well-known) rebels 206 incited against you, came 
out against you and surrounded you, you opened your mouth, thus: 
"hear me, Assur!" I heard your cry. I issued forth as a fiery glow from 
the gate of heaven, to throw down fire and have it devour them, 207 while 



200 This is confirmed by the absence of a reference to a prophetic figure in this part 
of the text. 

201 Cf. SAA 3 4 [r. i 3'], r. ii 13' 'Hear, O world, the praise of Queen Nanaya!'. 

202 Weippert (2002: 44) proposes the meaning 'to finish', 'to settle'. 

203 My translation of 3.2 largely follows Parpola's (SAA 9). 

204 For a different interpretation, see Weippert 2002: 16; cf. note 210 below. 

205 On this name, see note 211 below. 

206 For sar-sar-a-ni, 'rebels', see Nissinen 2003a: 120-121, note a; Weippert 
2002: 45-46. 

207 Here I follow Parpola's interpretation. For a discussion of this phrase, see Par- 
pola's annotations in SAA 9 and Weippert 2002: 44-45 (cf. also Nissinen 2003a: 121, 
note e). Weippert takes ii 10-18 as a quotation from an earlier oracle and ii 20-23 as 
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you are standing in their midst. I took (them) from your presence, I put 
them on a mountain and I rained stones and fire on them. I slaughtered 
your enemies and filled the river with their blood. Let them see it, let 
them praise me for what I am: Assur, Lord of the gods. 

In this text, the god Assur is presented speaking, just as in other texts 
of this period (SAA 3 44, 45, 46, see below). The same episode is de- 
scribed in Esarhaddon's Nineveh A inscription. 208 There, Esarhaddon 
is presented as the legitimate successor to Sennacherib, threatened by 
his elder brothers who want to take the throne of Assyria. In the 
inscription the brothers are typified as 'rebels' too. 209 Esarhaddon prays 
to the gods — Assur is mentioned first — who listen to him, and who 
order him to march to Nineveh, while they accompany him. Esarhad- 
don claims that from his place of refuge he marched back to Nineveh 
without taking preparations, not minding the cold weather, and thanks 
to Istar even without a real fight (i 63-86). The Assyrians chose the 
side of Esarhaddon, the rebels made off to a far-away land, and 
Esarhaddon peacefully entered Nineveh and ascended the throne. 

At first sight the perspective of Assur in SAA 9 3.3 seems to be 
quite different from that of the Nineveh A inscription. However, both 
texts serve a similar goal. In reality, a bitter fight had taken place be- 
tween Esarhaddon and his brothers (see chapter 4.2.1), and Esarhad- 
don was far from innocent. One way to wipe out this blot was by 
presenting the events as if no blood had been shed, as does the Nine- 
veh A inscription. Before a civil war broke out, Istar made the Assyr- 
ians of the enemy camp join Esarhaddon's side, which left the rebel 
brothers in isolation. They are described as corrupt criminals, 
Esarhaddon as being totally innocent. The other way to wipe out 
Esarhaddon's violent actions was to make the god Assur responsible 
for the bloodshed, as does the prophetic text 3.3. Both texts serve a 
similar ideological goal. Both the Nineveh A inscription and SAA 9 
3.3 reflect a later view of the events of 681. In 3.3, the episode of the 
fight for the throne is summarised from the perspective that it was 
Assur who governed the scene and who decided the course of history. 



its fulfilment, but I regard the text as a whole as retrospective (apart from the conclud- 
ing appeal to praise Assur). 

208 Borger 1956: 40-45. 

209 Nineveh A i 46, 82, hamma'e, 'rebels'. 
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In the concluding words, some sort of colophon, the text is typified 
thus: 'This is the message of salvation (sulmu), that is (placed) before 
the salmu.'™ Like 3.2, this unit is qualified as sulmu, a message of 
salvation. After this follows a colophon that refers to the first part of 
the tablet as a whole, 3.1, 3.2 and 3.3: 'This ade-tab\et of Assur enters 
in front of the king on a cushion. Fragrant oil is sprinkled, sacrifices 
are made, incense is burnt. In front of the king it is read aloud' (ina 
pan sarri isassiu). The units 3.1, 3.2 and 3.3 together are qualified as 
'tablet of the ade of Assur'. 211 

The two following two units, presented as abutu of Istar of Arbela 
(3.4 and 3.5), are of different kinds. 3.4 is a description of an ade- 
ritual hosted by Istar of Arbela on behalf of the king. Although Istar 
appears speaking, it is not a prophetic oracle, but a prophetic text 
(comparable to SAA 9 5). 3.5 is formulated as a prophetic oracle. Istar 
of Arbela directly addresses Esarhaddon, reminding him of what she 
has done for him, and demanding food and drink for a banquet. The 
end of the oracle probably includes a divine promise for the king. Fur- 
thermore, the unit ends with a reference to a prophet (raggimu), no 
doubt suggesting that this prophet delivered the preceding oracle (3.5). 
Yet, the oracle is remarkably long, and part of it may contain a de- 
scription of past events hardly expected in a prophetic oracle (iv 3-13). 
3.5 probably is a prophetic oracle in a somewhat elaborate form. 

SAA 9 3 as a whole is a literary compilation. 212 The prophetic ora- 
cles preserved in this text (within 3.2 and 3.5) are reworkings of ora- 
cles that previously had been orally delivered and reported, and 
afterwards were inserted in an elaborate form into a new context. This 
compiled text shows that prophetic texts and reused oracles were 
closely related. On the one hand, prophetic oracles received a second 
life in a reworked form (3.2, 3.5). On the other hand, texts were pro- 



210 Differently Weippert 2002: 16, with note 63: 'Dies ist das Heilsorakel, das vor 
der Statue ergangen ist'. For the meaning of salmu, see note 211 below. 

211 The expression ade sa Assur means ade sworn to, and guarded by, Assur (see 
Prism A ix 72; BIWA: 68, and cf. ade Hani rabuti, in Watanabe 1987: 10-23). It is a 
loyalty oath for Esarhaddon taken by the Assyrians. The first sulmu (3.2) is placed be- 
fore Bel-Tarbasi, 'the Lord of the courtyard' . The courtyard of Esarra was the place 
where oath-swearing ceremonies were held (see SAA 1 76, 13-r. 7). The second 
sulmu (3.3) is placed before the salmu. The salmu is either the statue of Assur or, as 
Dalley (1986: 99) argues, a divine symbol on which loyalty oaths were sworn. 

212 The reason for this combination may be found in the shared reference to a loy- 
alty oath (ade) for King Esarhaddon (ii 27; ii 36, iii 11, 14). So also Villard 2001: 80. 
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duced that were literary in origin, but closely resemble the genre of 
prophetic oracles (3.3, 3.4). 

6.2.2 Literary Derivatives of Prophecy 

In this section, I discuss four texts from seventh-century Assyria that 
can be qualified as literary derivatives of prophetic oracles. Although 
these texts bear close resemblance to the genre of prophetic oracles, 
they are unlikely to go back to orally delivered words. Instead, they 
can be qualified as literary compositions. 

SAA 3 13 

SAA 3 13 is a Active dialogue between Ashurbanipal and the god 
Nabu, situated in the temple of Istar of Nineveh. Although in part 
strongly reminiscent of oracular language, SAA 3 13 probably is a lit- 
erary text. 213 The text shares important similarities with SAA 9 9, and 
it is quite likely that both belong to the same historical context. 214 Like 
SAA 9 9, SAA 3 13 focuses on the life of Ashurbanipal (SAA 3 13 1. 
2, 18, 21, 24, r. 5), which is threatened. Ashurbanipal, in a threatening 
situation, went to the temple of Istar of Nineveh to implore Nabu for 
support. This can be related to the war with Samas-sum-ukin. Ashur- 
banipal implored Nabu's help against his 'ill-wishers' and 'adversary', 
which refers to Samas-sum-ukin and his supporters (1. 2, 6, 22, r. 3, 4, 
5, 9). SAA 3 13 can be regarded as a literary representation of a scene 
that actually may have taken place at some point during the war 
against Samas-sum-ukin. The lines 24-26, which read like a prophetic 
oracle, are introduced as a word of Nabu, spoken by a zaqiqu: 215 

A zaqiqu answered from the presence of Nabu, his lord: Fear not, 
Ashurbanipal! I will give you long life, I will entrust pleasant breezes 
with your soul; my pleasant mouth shall ever bless you in the assembly 
of the great gods. 216 

After a response of Ashurbanipal (r. 1-5), a similar divine speech is 
given, which concludes the text (r. 6-11) 



213 Pongratz-Leisten (1999: 75) qualifies this text as a 'literarische Kreation in 
Anlehnung an die Gattung der Prophetenspriiche'. 

214 Cf. Parpola 1997: LXXI. For the similarities between SAA 9 9 and SAA 3 13, 
see Hilber 2005: 70-74. 

215 Zaqiqulziqiqu denotes a ghost or a dream god. According to Butler (1998: 83), 
it may occasionally denote 'a professional, who may have prophesied'. 

216 Translation from: Livingstone SAA 3. 
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You were a child, Ashurbanipal, when I left you with the Queen of 
Nineveh; you were a baby, Ashurbanipal, when you sat in the lap of the 
Queen of Nineveh! (...) Your ill-wishers, Ashurbanipal, will fly away 
like pollen on the surface of the water. They will be squashed before 
your feet like burbillatu insects in spring! You, Ashurbanipal, you will 
stand before the great gods and praise Nabu! 217 

SAA 3 13 is reminiscent of oracular language, but composed as a lit- 
erary text. Both SAA 9 9 and SAA 3 13 attest to the importance of di- 
vine encouragement of Ashurbanipal during the war against Samas- 
sum-ukin. Both texts maintain the perspective of the time of the war; 
SAA 9 9 through the colophon, SAA 3 13 through the divine promise 
that Ashurbanipal' s enemies will be destroyed. Yet, both texts were 
probably composed after the events, and ex eventu present the out- 
come of the war as according to the will of the gods. Since SAA 3 13 
probably is a literary text imitating oracular language — contrary to 
SAA 9 9, containing an elaborate oracle in literary dress — it is dis- 
cussed here. The correspondences between both texts show however 
that literary elaborations of prophetic oracles and literary texts imitat- 
ing the oracular style were intimately related. 

SAA 3 44 

SAA 3 44, 45 and 46 are to be qualified as compositions of divine 
words. 218 Here, I present SAA 3 44 as a whole, for two reasons. First, it 
is one of the best examples from seventh-century Assyria of prophecy 
as literature. Second, it is an important text that has not received the 
attention it deserves. 219 In Livingstone's edition three of the horizontal 
rulings dividing the different sections of this composition are errone- 
ously omitted. 220 With the rulings in place, the text appears to consist 
of some 27 sections, divided into three main parts (1. 1-15, 1. 16-r. 2, 



217 Translation from: Livingstone SAA 3. 

218 Contra Livingstone (1989: XXX) who shares these texts among the 'letters 
from gods'. This category applies to SAA 3 41-43, but not to 44-47. In the latter texts, 
the divine voice does not quote from, or respond to, a royal report. These texts are not 
divine letters but compositions of divine words. 

219 This text is discussed by Pongratz-Leisten (1999: 249-260). Her discussion is 
helpful, but not without problems. Her presentation of the text is based on Living- 
stone's edition in which several rulings are missing. Besides, she regards the text as a 
'letter from God', which it is not in my view. She divides the text into 'historical de- 
scriptions', 'legitimation formulae', and 'commands to cultic service'. 

220 From inspection of the tablet it appears that horizontal rulings are to be added 
directly after line 15, directly after line 32, and directly preceding r. 11. These rulings 
were noted in CT 35 13-14 (albeit the ruling preceding r. 1 1 is somewhat unclear). 
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and r. 3-29'). The three parts are separated from each other by empty 
sections: sections 6 and 17. I have included the two empty sections in 
my numbering, because this is in agreement with the numbering as it 
appears on the tablet: the sections 1, 2, 3, 12, 13, and 14 are numbered 
on the tablet, which shows that the empty section 6 was counted as 
well. 221 The numbering of sections on the tablet demonstrates that SAA 
3 44 is a deliberately composed text. In the presentation of the text be- 
low, the section numbering is in the first column. 

Part I (1. 1-15) mainly deals with accusations against Samas-sum- 
ukin. The accusations against Samas-sum-ukin (sections 1, 3 and 5) 
are presented in contrast to Ashurbanipal, who is pious and just (sec- 
tions 2 and 4). Part II (1. 16-32 and r. 1-2) focuses on the divine meas- 
ures taken against Samas-sum-ukin (sections 7-9), which are identified 
as deeds of Ashurbanipal at the command of the god (sections 10-14). 
Finally, part III (r. 3-29') deals with the exaltation of Ashurbanipal 
(sections 18, 27'), who is presented as obedient and pious (sections 
25', 26'), in contrast to Elam and Samas-sum-ukin, who suffer a terri- 
ble fate (sections 19, 20). The text concludes with a divine promise of 
support (r. 26' -27'): everyone who rebels against Ashurbanipal will be 
punished like Samas-sum-ukin. 

In the composition, different perspectives have been combined. 
First, we find a range of words referring to Samas-sum-ukin in the 
third person, which deal with divine actions against him (sections 3,5, 
7, 8, 9, 15, and 20). These sections deal with Samas-sum-ukin' s trans- 
gressions and punishment. Ashurbanipal is not addressed here (only 
referred to once in line 8); rather, the god explains the cruel events 
that have happened from a sin-punishment perspective. Second, we 
find words that address Ashurbanipal in the second person, emphasise 
his deeds, and deal with the defeat of enemies and restoration of cults 
in general terms (sections 2, 4, 10, 11, 12, 13, 14, 18, 19, 24', 25', 
26'). These sections do not mention Samas-sum-ukin, but in general 
terms deal with Ashurbanipal' s privileged position: he takes care of 
the divine cults, rules the people, and defeats the enemies. The ene- 
mies are consistently referred to in the plural (1. 11, 22-23, 26, 29, r. 1- 
2, 4, 6). Only in part III is there some specification: Elam is mentioned 
(r. 5), the [land of Akkad] (r. 20'), and 'those gods' (r. 23'). Ashur- 
banipal' s actions against Babylonia and Elam are an exponent of his 



For this numbering, see CT 35 Plate 14 (mistakenly indicated as reverse). 
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royal and military supremacy in general. Third, the sections 1,11 and 
27', deliberately positioned at beginning, middle and end of the com- 
position, combine the two perspectives and shape the text into a mean- 
ingful composition. In the following presentation, the material 
combining the two perspectives (sections 1, 11, 27') is marked as type 
A; the words addressed to Ashurbanipal are marked as type B; and the 
words referring to Samas-sum-ukin are marked as type C. 

Evidently, the text was composed out of divergent material. A clear 
indication for this consists of the suffixes that in their present context 
miss an antecedent: 'their cities', 'their booty' (-sunu, 1. 22-23), 'his 
warriors' (-su, 1. 24), 'his predecessor' (Su, r. 7). The demonstrative 
'those gods' (sd-a-tu-[nu\, r. 23') has no clear antecedent either. 







PART I. 




1 


1 

2 
3 

4 


By my great support, with which I gave [you] confid[ence, ] 

who rival with you [for the kingship ] 

Because of these evil deeds [which Samas-sum-u]kin committed 

against you, 

I pulled out the foundations of his royal throne, overthrew] his 

reign and [comma]nded the destruction of the entire land of Akkad. 


A 


2 


5 
6 


To perfect the shrines of the great gods, to renew [...] the offerings, 
to venerate my divinity (and) a good reign of [....] I decreed as your 
fate. 


B 


3 


7 

8 

9 

10 


As for Samas-sum-ukin, who did not keep my ade 
but sinned against the kindness of Ashurbanipal, my beloved king, 
I confined him in harsh prisonment and bound [ ] 
I placed nose-ropes on his magnates and [led] them to [...?] pres- 
ence. 


C 


4 


11 

12 


To give kings military support, to overthrow enemies, to resettle 

[....] sanctuaries, 

I appointed you] as the shepherd of justice of the subjects of Enlil. 


B 


5 


13 
14 
15 


Of ruining his life and destroying the land of Akkad, the words of 

the gods, which [ ] 

Samas-sum-ukin [neglected] my lordly curse with which I had 

cursed him, 

and did not take seriously good [couns]el regarding his life [ ]. 


C 


6 




empty section 








PART II. 




7 


16 

17 


[ ] he aroused [the anger of] all the gods 

and [....] performed evil deeds which were to cost him his life. 


C 


8 


18 


[As for Samas-sum-ukin], who carried off the property of the gods, 


C 
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19 


[ I] decreed his fate as evil. 




9 


20 
21 


Because of these evil deeds [which] he kept on perpetrating, 

222 

at my command his own gods became angry, abandoned him, 
and took to foreign parts. 


C 


10 


22 
23 


At the command of my great divinity you conquered their cities 
and took their heavy booty as plunder from them to Assyria. 


B 


11 


24 
25 


By my great support you brought about the defeat of his warriors. 

The rest you [handed over] to me alive, 

in Nineveh, city of your lordship you killed them with weapons. 


A 


12 


26 


I sent before you my fierce weapons to defeat your enemies. 


B 


13 


27 


At the mention of your name, which I made great, your troops go 
victoriously wherever there is fighting with weapons. 


B 


14 


28 
29 


Because of your infcessant] prayers and supplications [with which] 

you beseeched my great divinity, 

I stood at your side and [poured out the blood] of your enemies. 


B 


15 


30 
31 

32 


[....] of [ ] the citizens of Assyria 

[ ]him 

and [ ] his kingship. 


C 


16 


r. 1 

2 


[ who had not] kept [my ade] and had sin[ned against] your 

[ki]ndness, 

you [took] with your hands like sheep, and slaughtered like lambs. 


B 


17 




empty section 








PART III. 




18 


3 
4 


In the enactment of my utterance, the [Igigi] and Anunnaki pay 
attention to his command! 

All the kings seated on thrones bow down [before] you and kiss 
your feet. 


B 


19 


5 
6 


I smashed the [bo]ws of Elam, and strengthened your bow. 
I made your weapons stronger than those of all (your) enemies. 


B 


20 


7 

8 

9 
10 


I decreed for him [the fate] of his predecessor Isdu-kin, king of 

B[abyl]on, 

and in his time his people were seized by famine; they chewed 

leather straps. 

I made [ ] to seize the people of Akkad, 

and I made them eat each other's flesh [....]. 


C 


21- 

23 


11'- 

18' 


break of approximately 8 lines, 3 sections 




24 


19' 


[You the word of] my [great] divinity, 


B 



222 Livingstone's reading [b]i-tu-u-a is strange (bitu, locative, and suffix; literally 
'in my house', translated 'on my account'). Pongratz-Leisten (1999: 252) adopts Liv- 
ingstone's reading, but takes it with the previous line ('Wegen jener iiblen Taten, die 
er immer wieder beging gegen mich'), which is unconvincing too. I adopt Bauer's 
suggestion: [q(\-bi-tu-u-a, 'auf mein [G]eheiB' (1933: 79, 81). 
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20' 


eased my [angry heart and made the land of'Akkad conclude peace] 
with me. 




25 


21' 


[ ] forgiveness and [...] are in my hands. 


B 




22' 


I spoke to you with my divine word and you acted. 




26 


23' 


I commissioned you to renew those gods and [to prov]ide for their 
shrines. 


B 


27 


24' 


They heard (this) in their assembly, blessed your kingship, 


A 




25' 


and commended your good deeds greatly in my presence. 






26' 


[Any oth]er enemy who does not fear my great divinity, 






27' 


I will deliver into your hands in like manner. 






28' 


You sent a tablet of good tidings and peace 






29' 


to the presence of my [god]head! 






30' 


[Co]py of the words [of ] 





Pongratz-Leisten has shown that the text bears a literary character. 223 
SAA 3 44 contains many parallels with Ashurbanipal's royal inscrip- 
tions relating to 652-648 BCE: Prism C (647 BCE) and particularly 
Prism A (643 BCE). 224 SAA 3 44 must have been composed after the 
war, just as the royal inscriptions. Its purpose probably was the same 
as that of the accounts of the war in the Prisms C and A: legitimisation 
and justification of the violence, the suffering of the people of Baby- 
lon, and the sacrilege committed against the gods of Babylon. The 
events are narrated from a divine point of view. It is explained that the 
god destined everything as it happened: the fate of Ashurbanipal was 
to be king (1. 5-6), for Samas-sum-ukin an evil fate was destined (1. 
19). The concrete actions against Babylon and Samas-sum-ukin are 
presented as actions of the god. The main point of the text is the con- 
trast between Ashurbanipal and Samas-sum-ukin. 225 Because Ashur- 
banipal is pious and good, the deity supports him and grants him 
victory. By contrast, because Samas-sum-ukin committed evil and 
violated the will of the gods, the deity decreed his fate as evil and 
caused his death. The contrast between life (Ashurbanipal) and death 
(Samas-sum-ukin), which plays an important role in SAA 9 9 and 
SAA 3 13, appears also in SAA 3 44. Here, the focus is on Samas- 
sum-ukin losing his life: 'ruining his life' (1. 13), not taking seriously 



223 Pongratz-Leisten 1999: 254-255. 

224 Pongratz-Leisten 1999: 249-251. A remarkable element, pointed out by Pon- 
gratz-Leisten (1999: 256) is that both Prism A and SAA 3 44 include Elam within the 
Samas-sum-ukin episode; in both cases the reference to Elam is immediately followed 
by the motif of Babylon suffering from a famine. 

225 Cf. Pongratz-Leisten 1999: 259. 
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good counsel regarding his life (1. 15), he 'performed evil deed which 
were to cost him his life' (1. 17). 

The deity speaking in this text probably is Assur. 226 The closest 
counterpart to SAA 3 44 is in fact SAA 9 3.3. Both texts are literary 
derivatives of prophecy; both present an account of major historical 
events from a divine perspective (681 BCE and 652-648 BCE respec- 
tively); and in both accounts, the deity speaking takes full responsibil- 
ity for the violent events. In SAA 9 3.3, the god Assur makes clear 
that it was he who annihilated Esarhaddon's rivals. Similarly, in SAA 
3 44 it is the god who is responsible for the destruction of Babylon. 
Here too, it is likely to be Assur, who, after the events, asserts that it 
was he who decreed and acted. In both cases, violence and bloodshed 
among members of the royal family took place, which afterwards 
needed justification; this is the purpose of SAA 9 3.3 and SAA 3 44. 

In r. 30', '[co]py of the words [of/that] ....', the preceding text is 
qualified as 'words' (dibbi). This term is more often used to indicate 
divine words. In SAA 9 8 line 1, 'words (dibbi) [concerning the 
Elamjites', and in SAA 9 2.3 22'-23', 'these words of mine (dibbiya) 
from Arbela, collect them inside your palace'. The term dibbi was 
thus used to indicate divine oracles. Although SAA 3 44 is a literary 
composition, the term dibbi, suggests as if the text consists of divine 
oracles. Furthermore, at the end of the text, r. 26 '-27', the perspective 
changes from past to future: '[any othjer enemy who does not fear my 
great divinity, I will deliver into your hands in like manner. ' This is a 
divine declaration of support, often found in prophetic oracles. The 
fate of Samas-sum-ukin and his allies is turned into an example, pre- 
cisely as was the case with SAA 9 1, where the divine support of 
Esarhaddon in his struggle for the throne was broadened to divine 
support of Esarhaddon against whatever enemy would rise against 
him. 

SAA 3 45 

SAA 3 45 is a composition of divine words of encouragement relating 
to Ashurbanipal's war against Teumman. 227 The deity speaking proba- 
bly is Assur. His words addressed to the Assyrian king are separated 
from each other by horizontal rulings. The king is consistently ad- 



226 So also Livingstone, SAA 3; Pongratz-Leisten 1999: 249. 

" 7 It cannot be a reply to Ashurbanipal's account of the battle, because it contains 



announcements concerning the war. 
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dressed in the second person. In the first section, Assur states he made 
Ashurbanipal supreme king, honoured by all other kings. The second 
section (1. 6'-8') is as follows: 

[The magnates] of Elam tremble and shake b[efore you]. [By] your [... 
and] the good fate which I decreed for you, [you will sm]ite [her], and 
her governors will sway to and fro like reeds in the tempest. 228 

In the next section, a contrast is made between Ashurbanipal, whose 
closeness to Assur is emphasised, and 'they', perhaps the Elamites, 
who have taken something to Elam and have sinned. Text 45 is sub- 
stantially shorter than 44, it consistently addresses the king in the sec- 
ond person, and it clearly refers to the future. It could be a written 
oracle, sent to the king before the events actually took place. 

SAA 3 46 

SAA 3 46 is a fragment of a text similar to 3 44. In Livingstone's re- 
stored reading, the text begins as 3 44, '[By the support] of my great 
divinity, with which [I gave you confidence]'. In the first section, 
Assur formulates his commission of the Assyrian king to conquer a 
disobedient land (1. 1-3). In the second section, Assur states that at his 
command the entire world has become subjected to Assyria; the rulers 
of the earth come to Ehursaggalkurkurra to honour Assur and his king. 
Since Ehursaggalkurkurra is the chapel of Assur in his temple Esarra 
in the city of Assur, 229 it can be regarded as certain that the deity 
speaking here is Assur. 230 In the third section, the Assyrian king is ad- 
dressed: T desired you, I picked you out for shep[herdship .... and sent 
you with] mighty weapons, sharp arrows, and flaming [swords] to fell 
[my] enemies.' 231 In this text, Assur defines the commission of his 
king: to fell the enemies, to conquer the disobedient land, to rule the 
world, so that all rulers come to Assur to revere Assur' s supreme di- 
vinity. 

The four texts discussed in this section are characterised by a perspec- 
tive that is broader than that of individual oracles. This is a feature 
they share with the oracles that were elaborated into literary texts, dis- 
cussed in 6.2.1. Both the reworked oracles and the literary derivatives 



Translation from: Livingstone, SAA 3: 113. 

George 1993: 100. 

Contra Grayson (1983: 147-148) who suggests Samas is the divine speaker. 

Translation from: Livingstone, SAA 3: 114. 
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of prophecy testify to the phenomenon of prophecy finding its way 
into literature. Furthermore, both served similar purposes: to empha- 
sise the close relationship between king and god, and to present epi- 
sodes of major political importance as being governed by the gods. 

6.2.3 Literary Predictions 

In this section I present five examples of literary predictions. These 
texts contain announcements of events that will take place in future, 
but are in fact ex eventu compositions that fictitiously use prediction 
as a form (these texts are introduced in chapter 3.3). With these exam- 
ples I like to show how the form of prediction — divine announcement 
of future events — was used within literary texts, in order to provide a 
counterpart to the seventh-century revision of the Isaiah tradition. 

Marduk Prophecy 

This text consists of two main parts. 232 In the first part, mostly in the 
past tense, 233 Marduk relates about three periods he spent abroad, in the 
land of Hatti, in Assyria, and in Elam. 234 The first two journeys func- 
tion as an introduction in which Marduk presents himself as a traveller 
who leaves and returns as he wishes. The third journey forms the main 
topic of the text: Marduk' s stay in Elam. The second part of the text, 
in the future tense, deals with the glorious reign of the Babylonian 
king who takes Marduk back from Elam to Babylon. 

Marduk presents himself as: T am Marduk, the great Lord ... The 
one who roams about all the lands, from sunrise to sunset, am I (i 7- 
12).' The first illustration of this is his stay in the land of Hatti (i 13- 
19): T gave the command that I go to Hatti (...). I stayed there for 24 
years and I established the trade of the Babylonians'. In the next sec- 
tion, Marduk relates his return to Babylon. The beginning of this sec- 



232 For the text, see Borger 1971: 5-13. 

233 Sommerfeld 1982: 188, note 2. 



234 Usually, this is interpreted as referring to three deportations of Marduk' s 
statue, by the Hittite king Mursilis (1594), the Assyrian king Tukulti-Ninurta I (c. 
1243-1207), and the Elamite king Kudur-Nahhunte (1155). Whereas the third journey 
to Elam, the main topic of the text, indeed reflects the deportation of the statue by 
Kudur-Nahhunte, followed by its return under Nebuchadnezzar I, the precise histori- 
cal background of the first two journeys is a matter of debate. According to Dalley 
(1997: 165-166), it is uncertain whether Mursilis took Marduk's statue to Hatti, and, if 
he did, when it was returned; furthermore, the statue deported by Tukulti-Ninurta was 
still in Assyria when Kudur-Nahhunte deported Marduk's statue to Elam. Evidently, 
there was more than one statue (Dalley 1997: 163-166). 
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tion poses a problem. In Borger's edition the fragmented lines run: .... 
Tin" 1 (Tldm)-ma .... DIB 1 -ma, n5 which Borger restores and translates as 
'[ein Konig von Babel 7 ] stand auf, und fasste 7 [meine Hand 7 ]'. 236 This 
is possible but not convincing. First, no Babylonian king from this pe- 
riod is known that took Marduk back from Hatti. Moreover, in the 
final lines of this section Marduk states: 'I returned home' (i 35). This 
is strange if a king already brought him home. The description of 
Marduk' s return (i 35-37) has a parallel in the section that follows, 
where Marduk returns from his stay in Assyria (i 15'-17'). There no 
king is involved either: Marduk himself returned from Assyria. For 
this reason the common interpretation of i 23-25 is unlikely. The Mar- 
duk Prophecy does not contain a sequence of kings, but a sequence of 
travels. Only in the case of the third journey is a king involved: the 
king whose reign is idealised in the second part of the composition 
(see below). The second illustration of Marduk as a traveller deals 
with his sojourn in Assyria, described in remarkably positive terms. 237 
The first two journeys set the stage for the main topic: Marduk' s stay 
in Elam and his return to Babylon. The introduction concludes with 
the following self-presentation: T am Marduk, the great prince .... 
Who has ever undertaken such a journey? From the place where I 
went, I returned. 238 1 was in command!' (i 18' -21'). Marduk asserts that 
he returned as he went; as yet no king is mentioned. 

Marduk' s stay in Elam is described as follows: T went to Elam, all 
the gods went (with me). I was in command!' (i 22' -23'). The absence 
of the gods in Babylonia results in chaos and disaster. The temple 
cults are discontinued, people get sick and die, morals fall short, 
crimes abound (i 24'-ii 11). The section ends with Marduk's desire to 
go home: T fulfilled my days, I fulfilled my years. Then I longed for 
my city Babylon and Ekur-Sagila (i.e. Esagila). I called all the god- 
desses together. I commanded: Bring your tribute, O you lands, to 
Babylon' (ii 12-17). Marduk's stay in Elam is described in much more 
detail than the first two journeys. Furthermore, the deplorable situation 
of Babylon after the gods had left is depicted. Finally, Marduk does 
not conclude with T returned home', but T longed for (libbi wabalu) 
my city Babylon and Ekur-Sagila'. 



Borger 1971: 6. 

Borger 1971: 16. 

Most remarkable in this respect is the phrase T blessed Assyria' (i 12'). 

Cf. Sommerfeld 1982: 188, note 2. 
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The second part of the text contains a glorifying description of the 
reign of king who brings Marduk back to Babylon (Nebuchadnezzar I) 

A king of Babylon will arise. He will renew the temple of wonders, 
Ekur-Sagil. The plans of heaven and earth he will draw in Ekur-sagil. 
He will change its height. He will establish tax exemption for my city 
Babylon. He will grasp my hand and bring me forever in my city Baby- 
lon and in Ekur-Sagil. 

This describes a reversal of fortune in reaction to the deplorable situa- 
tion that was created because of Marduk' s absence. Various subse- 
quent sections refer to cultic restorations and divine blessings of the 
reign of this king. The deeds of the king include the restoration of the 
procession ships of Marduk (ii 28-33) and Nabu (2' -8'), the restora- 
tion of Ekur-Gisnugal, the temple of Sin and Ningal of Ur (Assur iii 
9'-16'), of Ekur-Egalmah, the temple of Istar of Isin (Assur iv 6-7), 
and the return of Anu to his temple in Der (iii 25 '-30'). Each section 
ends with a blessing of the king, such as: '[This prince] will experi- 
ence divine grace. [The years] of his reign will be long' (Assur iii V- 
8'); 'This prince will be powerful; he will not have rivals' (Assur iv 
4); 'This prince will rule the lands in their totality' (iii 20'). 

Further actions of the king include gathering the dispersed (Assur 
iv 5), feeding the land with abundance of crops (iv 12), and gathering 
the dispersed land and making its foundation firm (iv 21-22). The 
reign of this king is idealised, by the reversal of the deplorable situa- 
tion described earlier. Evil will turn to good and people will live har- 
moniously together. In the final section Marduk states T have 
reconciled all the gods with him. He will destroy Elam, he will destroy 
its cities, he will [destroy] its strongholds.' The fourth column con- 
tains a listing of products, perhaps an offering list for Marduk' s cult, 
and concludes: '(every) month, day and year ... I will bless him'. 

The background of this text is, in all likelihood, the reign of Nebu- 
chadnezzar I. In his inscriptions the return of Marduk' s statue from 
Elam is a prominent topic. 239 The statue was deported to Elam by 
Kudur-Nahhunte, who put an end to the Kassite dynasty in Babylon 
(c. 1155 BCE). One inscription contains a prayer of Nebuchadnezzar: 
'O lord of Babylon, how long will you dwell in the land of the enemy? 
... Turn your face back to Esagila!' Marduk answers: 'by my own 



For the inscriptions of Nebuchadnezzar I, see Frame 1995: 1 1-35. 
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mouth I spoke to you ...: Take me [from E]lam to Babylon!'. 240 In gen- 
eral, the inscriptions present Marduk as being in command, Elam as 
the evil enemy, and Nebuchadnezzar as the superior king who re- 
versed the deplorable state of affairs. 241 Since the main theme of the 
Marduk Prophecy is concurrent with the inscriptions of Nebuchadnez- 
zar, it is likely that this text was composed during his reign. 242 

The text probably was composed during the reign of Nebuchadnez- 
zar I, but various later Assyrian kings seem to have had a particular in- 
terest in its theme. One of the pious deeds described in the text has a 
parallel in the inscriptions of Esarhaddon. According to iii 25 '-30', 
'the Great King of Der (Istaran) ... he (i.e. the king) will grasp his 
hand, and bring him in Der and Ekur-dimgalkalamma forever'. This 
closely resembles a phrase repetitively occurring in Esarhaddon' s in- 
scriptions, which presents Esarhaddon as 'the one who brought Great 
Anu (Istaran) in his city Der and in his temple Edimgalkalamma and 
let him dwell in his dais forever.' 243 Furthermore, Esarhaddon's Baby- 
lon inscription presents a sequence of motifs similar to the Marduk 
Prophecy: 1) absence of the Babylonian gods (the gods ascended to 
heaven) 244 led to chaos (Babylon episodes 7 and 9); 2) when the days 
of absence were fulfilled {malu, ii 12; Babylon episode 10b: 19) a re- 
versal takes place: a king is commissioned to restore and renew Es- 
agila; 245 3) the gods are brought back, 246 Babylon's tax exemption 
(zakutu) is restored, 247 and the dispersed Babylonians are gathered by 
the king. 248 Furthermore, Esarhaddon's inscriptions often mention the 



240 See Frame 1995: 18, 1. 8-10, 13-17. Another text describes the conquest of 
Elam under Kudur-Nahhunte and Marduk' s absence as a disastrous period (text 6 in 
Frame's numbering). Furthermore, two texts that belong together describe Marduk's 
anger with Babylon and his leaving to Elam and his pity and return to Babylon (text 8 
and 9 in Frame's numbering). 

241 For the reign of Nebuchadnezzar I, see also Roberts 1977b; Lambert 1964. 

242 This concurs with the colophon of the text, reconstructed by Borger, which re- 
fers to 'the copy from Babylon' (see Borger 1971: 13). 

243 Esarhaddon, Uruk A 20-21 (Borger 1956: 74). See further Borger 1956: 25 
36:c:8, 122 C E Chr., 84 42ff; Frame 1995: 176:10, 178:19-20, 183:20-21; Glassner 
2004: 201:44-45; 209:6. 

244 Marduk Prophecy i 25' ; Babylon episode 8a:45-46; b: 14. 

245 Marduk Prophecy ii 19-24; Babylon episode 26c: 18-28 'Esagila I built ... 
anew, I made it greater, higher and more beautiful than before. I made it shining like 
the stars'. 

246 Marduk Prophecy ii 26-27; 'the looted statues of the gods I have returned to 
their places from Assyria and Elam' (Babylon episode 36c:5-9). 

247 Marduk Prophecy ii 24-25; Babylon episode 37a:37. 

248 Marduk Prophecy Assur iv 5; Babylon episode 37a:22. The motif of long reign 
and prosperous time occurs in Marduk Prophecy iii 6'-10'; Babylon episode 39. 
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return of Marduk to Esagila (which actually took place in 668 BCE). 
Ashurbanipal, in his inscriptions, continued the themes of the comple- 
tion of Esagila and the return of Marduk to Babylon. In addition, dur- 
ing his reign the wars with Elam were a principal concern. The 
destruction of Elam, referred to in the Marduk Prophecy (iii 22' -24'), 
is the topic of a prophecy from the reign of Ashurbanipal: T will de- 
stroy Elam' (hepu, SAA 9 8:8-9; as in iii 22'-24'). 

For Esarhaddon and Ashurbanipal, the restoration of Esagila and 
the return of Marduk, and the enmity with Elam, were interrelated. 
They presented themselves as patron of the Babylonian cults in order 
to bind Babylonia to Assyria and to prevent it from forging an alliance 
with Elam. Because of these concerns, Esarhaddon and Ashurbanipal 
probably were profoundly interested in the Marduk Prophecy. The 
Marduk Prophecy as we have it, may result from an elaboration during 
the reign of Esarhaddon or Ashurbanipal. Part of the Assyrian elabora- 
tion may have been the remarkably positive description of Marduk' s 
stay in Assyria: T blessed Assyria' (i 12') and an extension of the de- 
scription of the actions and blessings of the ideal king. 

The Marduk Prophecy was never intended as a real prophecy, but 
as a glorification of the 'king of Babylon', Nebuchadnezzar, later 
probably applied to the Assyrian kings Esarhaddon and Ashurbanipal. 

Sulgi Prophecy 

The Sulgi Prophecy is badly preserved. 249 The narrator is Sulgi, a 
Sumerian king of the third dynasty of Ur (at the end of the third mil- 
lennium), who is presented as a deified king: d Sulgi. 250 In the first lines, 
Sulgi presents himself as someone who has received divine knowl- 
edge: T am (god) Sulgi, beloved of Enlil and Ninlil; the hero Samas 
has spoken to me, Istar my lady has revealed (this) to me' (i 1-4). 
From the perspective of Sulgi, the text deals with the future, and is 
presented as a divine revelation. King Sulgi describes himself as king 
of the earth, and as founder of Nippur. He furthermore states: 'When I 
spoke, the gods would listen to me. At my own expense, 251 I built this 
wall and made it firm' (6' -9'). The reference to 'this wall' suggests 
that the Sulgi Prophecy presents itself as a wall inscription, which 



249 For the text, see B orger 1971: 13-15. 

250 Sulgi also appears in Mesopotamian chronicles as one of the deified kings; see 
Glassner 2004. 

251 So Foster 1993: 270. 
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means that the text (fictitiously) claims to be of ancient provenance 
and was placed into the wall of Nippur during Sulgi' s reign. 252 

In the extant fragment of the third column, Sulgi refers to a ruler 
who will 'walk around in "woe!" and "alas!",' apparently because he 
was negligent to the citizens of Nippur and Babylon and did not pro- 
vide justice for them (1 1'-16'). The following fragments describe a 
terrible period to come. A ruler will endure misery. During his reign 
fighting and war will not cease. Brother will devour brother, there will 
be complete chaos. Furthermore, 'the possessions of Babylon will go 
to Subartu (i.e. Assyria) and the land of Assyria. The king of Babylon 
will deliver to Assur the possessions of his palace to the ruler of As- 
sur. For ever and ever Baltil (i.e. Assur) ...' The fragment of column v 
seems to continue the description of the deplorable situation of Baby- 
lonia: 'friend will slay friend with a weapon, companion will destroy 
companion with a weapon, [the lands] will be totally destroyed' (5-7). 
Furthermore, Nippur will be destroyed (9). Finally, however, 'At the 
command of Enlil the reign of the king of Babylon will come to an 
end' (13-15). The final part of the fragment (v 19-30) describes a re- 
versal of the disastrous situation. A new king will carry out a restora- 
tion: he will rebuild the sanctuaries of the gods and maintain the 
(food)offerings of the great gods. He will rebuild the temples of Nip- 
pur and Isin (19-28). 

The Sulgi Prophecy in some important respects resembles the Mar- 
duk Prophecy: a divine speaker presents himself and gives a self- 
description by way of introduction; the main topic is introduced — the 
picture of a deplorable situation — and subsequently a reversal of for- 
tune during the reign of a restorer-king is predicted. The Sulgi Proph- 
ecy is literary fiction too. Sulgi is depicted as narrating a revelation of 
the gods concerning the future. It is difficult to ascertain to which 
events the text alludes. The most distinctive element is the transporta- 
tion of the Babylonian (royal) possessions to Assyria. Borger sug- 
gested a connection with Tukulti-Ninurta I's conquest of Babylon 
(1225 BCE) and his robbing of the royal palace. 253 It is impossible to 
establish how long, according to the Sulgi Prophecy, the period of 
chaos continued, and to identify the restorer king. He could be Nebu- 
chadnezzar I again, but this is uncertain. In any case, it is likely that 
the text was composed with a particular king in mind, whose identity 

252 Borger 1971:22. 

253 Borger 1971:23. 
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escapes us. Its rather general character however made this text appli- 
cable to later kings as well. It is conceivable that Assyrian kings such 
as Esarhaddon and Ashurbanipal had an interest in this text too, as it 
deals with the ideal image of the king as protector/restorer of the 
Babylonian cults. In particular Esarhaddon, according to his own in- 
scriptions, went to great lengths attempting to reverse the deplorable 
cultic situation of Babylonia. 

Uruk Prophecy 

The Uruk Prophecy is known from a single tablet from Uruk written 
between the fifth and third century. 254 The obverse contains 24 lines, 
but only their ends have been preserved; the reverse contains 18 lines, 
which have been almost entirely preserved. The reverse presents a se- 
quence of eleven kings, of which the second and tenth are most 
specifically described. 255 



king 2 (r. 3-7) 


king 10 (r. 11-15) 


[Aft]er him (i.e. king 1) a king will arise. 
He will not provide justice for the land. 
He will not make the right decisions for 
the land. 

The old protective goddess of Uruk he 
will take away from Uruk and make her 
dwell in Babylon. 

He will make dwell in her sanctuary a 
protective goddess not belonging to Uruk 
and dedicate to her people not belonging 
to her. He will impose a heavy tribute on 
the people of Uruk. He will lay Uruk 
waste, fill the canals with silt, and aban- 
don the cultivated fields. 


After him (i.e. king 9) a king will arise in 
Uruk. He will provide justice for the land. 
He will make the right decisions for the 
land. He will establish the rites of the cult 
ofAnu in Uruk. 

The old protective goddess of Uruk he 
will take away from Babylon and make 
her dwell in Uruk, in her sanctuary. He 
will dedicate to her people belonging to 
her. He will rebuild the temples of Uruk, 
he will restore the sanctuaries. He will 
renew Uruk. He will rebuild the gates of 
Uruk with lapis-lazuli. He will fill the 
canals and the cultivated fields with 
plenty and abundance. 



The likeliest identification of these two kings is with ErTba-Marduk (c. 
770) and Nebuchadnezzar II (605-562). 256 Nebuchadnezzar in his in- 
scriptions claims to have restored the cult of Istar of Uruk: T rein- 
stalled the original cultic features and the former rites of Istar of Uruk. 



254 Beaulieu 1993: 44. 

255 Translations from: Beaulieu 1993: 43. 



256 This was proposed by Hunger and Kaufman 1975. Lambert (1978: 10-12) and 
Goldstein (1988) propose alternative interpretations, but Beaulieu (1993: 44-49) 
makes a convincing case for the earlier interpretation. 
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I returned to Eanna its beneficent protective goddess (lamassu)' ' . 251 
This is confirmed by an inscription of Nabonidus: 

Istar of Uruk ... whose cult the Urukaeans changed during the reign of 
Erlba-Marduk ... left Eanna in anger to dwell in a place not her dwell- 
ing. They made dwell in her cella a protective goddess not belonging to 
Eanna. He 258 appeased Istar, re-established her shrine for her ... the in- 
appropriate Istar he removed from Eanna and returned Innin (i.e. Istar) 
to Eanna, her sanctuary. 259 

It appears that the protective goddess (lamassu) and Istar of Uruk are 
identical. According to the Uruk Prophecy, things went wrong under 
the reign of Erlba-Marduk when the statue of Istar was taken to Baby- 
lon and an illegal substitute took its place. Nebuchadnezzar however 
put an end to this deplorable situation. 

Whereas king 1, from the Sealand, and king 3, a bad king without 
any specification, are difficult to identify, the interpretation followed 
here is supported by r. 8 (following king 3): 'Idem, idem, idem, idem, 
idem, he will take the property of the land of Akkad to the land of Su- 
bartu (i.e. Assyria).' This can be taken as an ingenious summary of the 
Assyrian domination of Babylonia, from Tiglath-pileser III to Ashur- 
banipal. 260 The king that will reverse the evil situation and restore the 
cult of Uruk, is Nebuchadnezzar II. The text however mentions one 
more king: '[Afjter him a king, his son, will arise in Uruk and rule the 
four quarters. He will exercise [ruler]ship and kingship in Uruk. His 
dynasty will endure forever. [The king]s of Uruk will exercise ruler- 
ship like the gods'. That Amel-Marduk, Nebuchadnezzar's son, 
reigned for only two years and was not very successful need not hin- 
der this interpretation. The glorifying depiction of Nebuchadnezzar 
suggests that the text was composed during his reign. The final pas- 
sage is to be read as a divine promise. The text ends with a real predic- 
tion aiming to legitimate and support the predicted rule of the son of 
the good king. 261 



257 Langdon 1912: Nebukadnezar nr. 9, ii 50-59. 

258 This must be Nebuchadnezzar. The passage refers to a predecessor of Nab- 
onidus. Theoretically, it could refer to Nabopolassar, but that king in his inscriptions 
does not mention any building activities or the return of a cultic statue to Uruk. 

259 Schaudig 2001: 516-517, 523-524. Translation from Beaulieu 1993:45 

260 So Beaulieu 1993: 47. 

261 See Kaufman 1977: 224-225; cf. Heintz (1992) who discusses this text from 
the angle of 'royal messianism' . 
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Beaulieu has argued that the text in its present form shows a con- 
cern from a later period. The first phrase in the description of Nebu- 
chadnezzar's restoration, 'He will establish the rites of the cult of Anu 
in Uruk', in Beaulieu' s view betrays a third-century interest. 262 
Whereas the basic layer of the text focuses on the contrast between 
ErTba-Marduk and Nebuchadnezzar with respect to the cult of Istar, 
the later edition presents Nebuchadnezzar as an exemplary ruler of the 
past, who restored the cults of Uruk and rebuilt her temples. The pur- 
pose of this was to gain support for the restoration of the Anu cult of 
Uruk in the Seleucid period; the newly edited Uruk Prophecy aimed to 
show the Seleucid rulers the proper royal conduct towards the city of 
Uruk. 263 

If this is correct, the Marduk Prophecy and the Uruk Prophecy pre- 
sent analogous cases. Both were composed during the reign of a king 
who was glorified as the restorer of the Babylonian cult, Nebuchad- 
nezzar I and Nebuchadnezzar II respectively. Both texts probably 
were at a later stage reedited from later interest, seventh-century As- 
syria and Seleucid Uruk respectively. In the re-edition, the restorer 
king becomes a model for the contemporary ruler. The Uruk Prophecy 
in its final shape supports the establishment of the cult of Anu as reor- 
ganised in the third century and presents the ruler who will promote 
this cultic revival as a new Nebuchadnezzar (II). 264 Likewise, the Mar- 
duk Prophecy presents the king who will stimulate the restorations of 
the Babylonian cults as a new Nebuchadnezzar (I). A final similarity 
may be proposed. The first line of the obverse of the Uruk Prophecy 
ends with the word 'my signs'. This might suggest that the Uruk 
Prophecy like the Marduk Prophecy has a deity as its narrator. 265 

Dynastic Prophecy 

The Dynastic Prophecy is known from a single, fragmentary tablet. 266 
The Dynastic prophecy contains descriptions of the reigns of unnamed 
kings cast in the form of predictions. Whereas scholars agree on the 
identification of most of the kings mentioned, the identity of the final 
king poses a problem. 



262 Beaulieu 1993: 48-49. 

263 Beaulieu (1993: 49-50) mentions Antiochus I as the most probable candidate. 

264 Beaulieu 1993: 49. Beaulieu tentatively suggests that the Uruk Prophecy may 
have been cast as an oracle of Anu. 

265 Cf. Beaulieu 1993: 49. This may have been Anu or Istar of Uruk. 

266 Editions by Grayson 1975b and Van der Spek 2003: 3 1 1-324. 
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The text starts with an introduction. Although much of it is lost, it 
seems that the narrator claims to have received information from the 
gods, consisting of unalterable predictions, which he has left to poster- 
ity. 267 In vi 17 the narrator is identified as Munnabtum. This name may 
refer to Munnabitum, a Babylonian astrologer who worked for the 
seventh-century Assyrian kings Esarhaddon and Asurbanipal. The 
Dynastic prophecy is a text from the early Hellenistic period in which 
a seventh-century Babylonian scholar fictitiously reveals the future. 268 

The predictions begin in column i V, with dr-kat \J4-mu 'in later 
time', later of course from the fictitious standpoint of Munnabitum in 
the seventh century. The first set of predictions deals with the Babylo- 
nian takeover of the Assyrian empire. The column ends with a hori- 
zontal ruling. The next part, ii l'-10', points to a king who reigns for 
three years, probably Neriglissar (559-556), whose son (Labasi- 
Marduk) will not succeed in ruling the land. After another horizontal 
ruling, the text continues with the seventeen-years reign of a usurper 
who establishes the 'dynasty of Harran'. This refers to Nabonidus, 
whose reign is judged as bad: 'He will plot evil against Akkad' (ii 
16'). The following section describes the takeover by a king of Elam. 
This refers to Cyrus, 269 whose reign is evaluated as 'That king will be 
stronger than the land and all the lands [will bring him] tribute. During 
his reign Akkad [will live] in security.' (ii 22'-24'). 270 In the next col- 
umn, on the reverse, a king is mentioned who, after a reign of two 
years, is murdered by a eunuch. His successor reigns for five years. 
This must refer to Arses, murdered by the eunuch-general Bagoas, and 
succeeded by Darius III. The latter is predicted to suffer a setback 
against the Macedonians (see below). 

Since there is a 200-years gap between the end of the obverse (col- 
umn ii) dealing with Cyrus, and the beginning of the reverse dealing 
with Arses, the suggestion that an entire column, both on obverse and 
reverse is lost, makes good sense. 271 Grayson's column iii on the re- 
verse is in fact column v, and columns iii and iv dealing with the kings 



267 



Van der Spek 2003: 318. Longman's view that the introduction is cast in first- 
person speech (1991: 152, 162-163) has no firm ground. 

268 Van der Spek 2003: 323-324. 

269 Cf. Potts 1999: 306-311, for Cyrus, 'king of Ansan' as an 'Elamite' king. 

270 Translation Van der Spek 2003: 316, with discussion p. 319-320. Van der Spek 
argues convincingly that the description of the reign of Cyrus is positive (contra Gray- 
son). Dijkstra (2002: 75) opts for a positive evaluation as well. 

271 Lambert 1978: 12-13. 
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between Cyrus and Arses are probably missing. 272 The reign of Darius 
III is described as follows: 

Five years [he will exercise] king [ship]. Troops of the land of Hani 

[ ] will set out [ ] [his] troop[s the will defeat;] booty from 

him they will take [and his spoils] they will plunder. 273 

This refers to the defeat of Darius III against the Macedonians. The 
immediately following passage, which ends the preserved part of col- 
umn v, has bewildered scholars: 

Later [his] tr[oops ....] he will assemble and his weapons he will ra[ise 
(...)] Enlil, Samas, and [Marduk ] will go at the side of his army [(...)] 
the overthrow of the Hanaean troops he will [bring about]. Its/their 274 
extensive booty he will car[ry off] [and] into his palace he [will bring 
it]. The people who had [experienced] misfortune [will enjoy] well- 
being. The heart of the land [will be happy]. Tax exemption [he will 
grant to the Babylonians]. 215 

The difficulty of this passage is that it appears to claim that Darius III 
after an initial setback against the Macedonians decisively defeated 
them. As a real prophecy it could make sense, but as part of a series of 
vaticinia ex eventu it is hardly intelligible. 

In Grayson's opinion, the final column of the text contains a de- 
scription of the reigns of three further kings. 276 This column is badly 
damaged, but four horizontal rulings are visible, which mark five dif- 
ferent sections. According to Grayson, the first three sections describe 
the reigns of Seleucus I, Philip Arrhidaeus and Alexander IV. 277 From 
this understanding of the text, the apparent 'prediction' of Darius' vic- 



272 Van der Spek 2003: 311-312, 316, 320. 

273 Column v 8-13. Translation based on Van der Spek 2003: 317. The term Hani 
(ha-ni-i), 'Hanaeans', occurs in various Hellenistic chronicles: Chronicle concerning 
Darius III and Alexander 1. 6' (Van der Spek 2003: 301-305); Arabia Chronicle 1. 4'; 
Diadochi Chronicle 1. 36; Antiochus and India Chronicle 1. 12'; Invasion of Ptolemy 
III Chronicle 1. 6', and the Babylonian king list of the Hellenistic period 1. 8 (see on 
the website ofLivius.org, 'chronicles', texts in preparation, Bert van der Spek). In the 
Hellenistic period the term Hani/Hanaeans apparently is a designation of Mac- 
edon/Macedonians, or by extension Greeks and Macedonians (Van der Spek 2003: 
305). Dalley (2004b: 431) suggests for ha-ni-e the reading ha-li-i, 'Hellenes'. 

274 The text has sillatsu 'his booty' (i.e. the booty taken from him/it). I suggest to 
explain -su either as a mistake for -sunu, or 'its booty' as ad sensum referring to the 
booty taken from the Hanaean army. 

275 Column v 13-23. Translation based on Van der Spek 2003: 317. 

276 Grayson 1975b: 26-27, with note 14. 

277 Grayson 1975b: 17. Grayson assumes that these kings are described negatively 
and that the Dynastic Prophecy is 'a strong expression of anti-Seleucid sentiment'. 
This is however based on a badly damaged passage. 
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tory over the Macedonians cannot be explained. On the one hand, it is 
highly unlikely that the author of the text falsified the outcome of the 
battle of Gaugamela, and on the other, if the chain of vaticinia ex 
eventu continues, Darius' victory cannot be explained as a real predic- 
tion. 278 

To come to a convincing solution, the following points must be 
mentioned. 2 ™ First, the passage concerning the defeat of the Macedo- 
nians makes sense only as a real prophecy. It clearly forms a climax to 
the succession of reigns, highly comparable to the climaxes in the lit- 
erary prophecies discussed above. The expression of the favour of the 
gods — 'Enlil, Samas, and [Marduk 7 ] will go at the side of his army' — 
is very different from the dry description of the reigns of previous 
kings. 280 Furthermore, the 'Hanaeans' are only referred to as an enemy 
power. No king of the Hanaeans is mentioned at all; the Hanaeans 
merely are the enemies that are to be destroyed. The passage in my 
view must be a real prediction concerning a glorious king who will de- 
feat the Macedonians. 

The final column need not contradict this interpretation. As far as 
we can judge, the sections of the last column are remarkably short. At 
least two sections are significantly shorter than any of the sections on 
the preceding columns, and arguably too short to describe the reigns 
of further kings. 281 Perhaps this column did not contain descriptions of 
further dynasties, but described aspects of the rule of the glorious king 
(introduced in the final part of column v) and his sons. 282 By analogy, 
in the Marduk Prophecy the glorious deeds and prosperous years of 
the restorer king are described in the final part of the text, divided over 
various sections. And even if column vi contained a description of fur- 
ther kings, it could be part of the prophecy, presenting the dynasty of 



278 Grayson 1975b: 26: 'The problem, of course, is how to reconcile the defeat of 
the Hanaeans with historical fact — the victory of Alexander at Gaugamela! For this I 
have no answer.' 

279 For an overview of solutions proposed, see Van der Spek 2003: 326-332. 

280 So also Van der Spek 2003: 331. 

281 It may be observed that in the rest of the text, the horizontal rulings separate 
the successive dynasties, not the individual reigns. 

282 The fragments of the final column accord with this. L. 8 [...] ippus"*, cf. per- 
haps i 23' ('he will build the palace of Babylon'); 1. 9 Dt-stem of elelu 'they will be 
purified'; 1. 10 'and he will seize the land'; 1. 12 i-be-el-lu 'and they will rule' (see 
Van der Spek 2003: 314). 
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the glorious king described in column v as everlasting. A comparable 
ending is found in the Uruk prophecy. 283 

Who is this glorious king? Van der Spek suggests he is a future, yet 
unknown king who is expected to defeat the Hanaean army. This 
however presupposes the introduction of a new figure in v 13: 'Later 
[his] troops [he (sc. the yet unknown saviour king)] will assemble 
This does not seem very likely. Furthermore, in this interpretation the 
climax of the text is a reminder to Alexander: like the dynasties of As- 
syria, Babylonia and Persia, 'later' (but soon!) Alexander's power will 
reach its end, when a new king comes and destroys his army. 284 How- 
ever, Alexander is not even mentioned in the text; the Macedonians 
are merely referred to as an enemy power to be destroyed. The most 
likely solution therefore is that the prophecy concerning the glorious 
king still refers to Darius III. This is the most natural reading of the 
extant passage of column v. The vaticinia ex eventu extend to v 13. 
The author knows that Darius reigned for five years, and that he was 
defeated by the Macedonians (v 6-13). At this point the prophecy be- 
gins, predicting that Darius will return and assisted by the great gods 
will decisively destroy the Macedonian enemies. 285 According to this 
interpretation, the text must have been written in the eight-months pe- 
riod between the battle of Gaugamela (331) and Darius' death (330). 
This is assuredly a short period of time, but a piece of ideological sup- 
port for the dethroned Darius makes of course most sense soon after 
his defeat and his flight to Gutium. After a reign of five years, Darius 
lost his kingship, but as this text predicts, he will return and defeat the 
Macedonians. An indication that the text does not accept the Macedo- 
nian takeover as the establishment of a new dynasty, is that no king of 
the Macedonians is mentioned. They are merely described as an en- 
emy power, soon to be thrown out. 

The climax of the Dynastic Prophecy consists of the supportive 
promise to Darius III that the Babylonian gods will assist him in his 
fight against the Macedonians. The text is probably written shortly af- 
ter his defeat at Gaugamela, when some people still had hope that he 



283 '[Af]ter him a king, his son, will arise in Uruk and rule the four quarters. He 
will exercise [ruler] ship and kingship in Uruk. His dynasty will endure forever. [The 
king]s of Uruk will exercise rulership like the gods.' (see above). 

284 Van der Spek 2003:331-332. 

285 Whereas the vaticinia ex eventu are introduced with dr-kat U 4 -mu 'in later 
time' (i 7'), the real predictions are introduced with arkanu 'later' (cf. Van der Spek 
2003: 318). 
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would come back to destroy the Macedonians, to regain the throne, 
and to establish an everlasting dynasty, protected by the gods. 286 

Various scholars have pointed out that the depictions of the ideal king 
in the literary prophecies resemble the portrayals of the ideal king as 
found in the Old Testament. 287 Whereas Nissinen, in this respect, refers 
to Jer 23:5-6 and Zech 6:12-13, the ideal king passages from First 
Isaiah, Isa 9:1-6, 11:1-5 and 32:1-2, can be mentioned as well. 288 This 
is not to claim that these biblical passages are dependent on the Ak- 
kadian literary prophecies. 289 Rather, the idealising portrayals of a 
king, in First Isaiah and in the Akkadian literary prophecies, share a 
more general topos. It is a general characteristic of royal ideology to 
present the king as a restorer of long-time lapses, and his reign as a 
period during which a deplorable situation reverted to a glorious time. 
However, two further features may be mentioned that are shared by 
the ideal king passages from Isaiah and those from the Akkadian liter- 
ary predictions: first, their literary character and second, the anonym- 
ity of the ideal king. Both the texts from First Isaiah that form part of 
the seventh-century revision and the Akkadian literary predictions are 
literary, scribal products. 290 Furthermore, both take the form of divine 
or prophetic announcements — predictions concerning the future — and 
for that reason, the ideal king remains unidentified. Both can be seen 
as a form of pseudo-prophecy. The Heilszeit is characterised by a 
symbiosis between the king and the gods. The purpose of these texts is 
to glorify the reign of a particular king and to provide divine legiti- 
macy for his actions. 



286 This interpretation is supported by the general impression the text gives. 
Whereas most of the kings are described in neutral terms, three of them receive ex- 
plicit value judgements. Nabonidus is depicted as a bad king ('he will plot evil against 
Akkad'), Cyrus receives explicit praise ('During his reign Akkad [will live] in secu- 
rity') and the glorious king (Darius III) is also expressly depicted as a good ruler (I do 
not agree with Van der Spek's restoration in v 6). This means that the Persian dynasty 
is generally depicted in positive terms. The glorious reign of Cyrus put an end to the 
bad reign of Nabonidus. Similarly, the glorious (future) reign of Darius III will put an 
end to the Macedonian intrusion (cf. Van der Spek 2003: 325). 

287 Nissinen 2003c: 141; Hoffken 1977; Beaulieu 1993: 51; Weinfeld 1998: 28. 

288 Cf. Hoffken 1977: 69, note 50. 

289 The Marduk, Sulgi, Uruk and Dynastic Prophecies are predominantly con- 
cerned with events in Babylonia and show a cultic concern. An important theme is the 
connection between the absence of the deity with the failure of legitimate and correct 
rule, and the return of the deity with restoration (Ellis 1989: 175). 

290 Hoffken (1977: 69) rightly points at this characteristic, but in my view is 
wrong to exclude Isa 9:1-6 and 11:1-5 from this (1977: 69, note 50). 
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Literary Prediction in the Song of Erra 

A final example of literary prediction stems from the Song of Erra. 291 
The date of this composition is debated, 292 but it was popular in the As- 
syrian period and later. 293 The song narrates how the god Erra, after 
Marduk has left his dwelling, causes a terrible ravage. Erra ruthlessly 
goes on the warpath against mankind in general and against Babylonia 
in particular. His advisor Isum attempts to keep the butchering within 
limits. Marduk abandons his throne, thereby leaving the world to 
chaos and the people to destruction. 294 The chaos and destruction are 
vividly depicted in tablet 4. Erra formulates his ambitions of world- 
wide ravage (4:131-136) as follows: 

Sea people shall not spare sea people, nor Subartian (spare) Subartian, 
nor Assyrian Assyrian. Nor shall Elamite spare Elamite, nor Kassite 
Kassite. Nor shall Sutean spare Sutean, nor Gutian Gutian. Nor shall 
Lullubean spare Lullubean, nor country country, nor city city. Nor shall 
tribe spare tribe, nor man man, nor brother brother, and they shall slay 
one another. But afterwards a man of Akkad shall rise up (tebu). He 
will fell them all and shepherd all of them. 295 

After this, Erra's destructive ambitions are carried out (4:139-150). 
Tablet 5 pictures the gods as being horrified by the terrors. Erra ex- 
plains to them that it is thanks to Isum that there are some people left. 
Isum advises Erra to calm down: he has shown his power and the gods 
will serve him. Erra settles in Emeslam, his dwelling in the temple in 
Kutha, and Isum restores the order: 'Isum, in a loud voice, spoke the 



291 See Cagni 1969. 

292 Suggestions range from the eleventh to the seventh century. Von Soden (1971: 
255-256) proposes the date of 764 BCE. His argument is mainly based on tablet 4:52- 
62, dealing with disturbances in Uruk. Lara Peinado (1989: 114-115) dates the com- 
position to the eleventh century, when the Suteans ravaged the Babylonian cities and 
connects the deplorable period of chaos with the reign of the usurper Adad-apla- 
iddina. However, the term 'Suteans' may have been incorporated to lend an air of an- 
tiquity and hence authority to the song (Dalley 2000: 282). An eighth-century date 
may be likely (although older material may have been incorporated), since, as Dalley 
(2000: 284) points out, the family to which the author (Kabti-ilani-Marduk, son of 
Dabibi) belongs, is first attested in 765 BCE. A phrase from the song (5:35, 'then the 
governors of all cities, every one of them, haul their heavy tribute into Suanna') has a 
parallel in Merodach-baladan IPs cylinder inscription 1. 34 (Brinkman 1984: 49, note 
230). Besides, the Suteans often occur in Sargon's inscriptions as archaising term for 
nomadic plunderers that threaten civilisation (see Fuchs 1994: 459; Heltzer 1981: 96- 
97). 

293 Machinist 1983b: 221. 

294 For Marduk's motive to leave his throne, see Machinist 1983b: 222 and Lara 
Peinado 1989: 112. 

295 Translation based on Dalley 2000: 308-309. 
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sign (ittu), he conveyed the instruction concerning the scattered people 
of Akkad, 5:23-38: 

May the reduced people of the land become numerous again. May the 
short man and the tall man go along its paths. May the weak man of 
Akkad fell the strong Sutean. May one man drive way seven (of them) 
as if they were flocks ! 

You shall make their towns into ruins and their hills into wildernesses. 
You shall bring their heavy spoils into Suanna (i.e. Babylon). You shall 
bring the country's gods who were angry safely back into their dwell- 
ings. You shall let Sakkan and Nissaba descend into the country. 296 You 
shall let the mountains bear their wealth and the sea its produce. You 
shall let the meadowlands, which have been devastated, bear their pro- 
duce! 

Then let the governors of all cities, every one of them, haul their heavy 
tribute into Suanna. Let the temples, which were allowed to become 
damaged, lift their heads (up) as high as the rising sun. Let the Tigris 
and Euphrates bring the waters of abundance. Let the governors of all 
cities, every one of them, deliver up to the provider of Esagila and 
Babylon! 297 

This 'oracle' (ittu) of Isum corresponds with Erra's announcement 
that after the destruction 'a man of Akkad' will bring about a reversal: 
the announcement that 'the man of Akkad will fell them all' (4:136) 
resembles the announcement that 'the weak man of Akkad will fell the 
strong Sutean' (5:27). 298 Furthermore, the middle part of Isum's speech 
(5:29-34) is a second-person address, which in all likelihood addresses 
the very same person: the 'man of Akkad' who will rule as king of 
Babylon. The song ends with a description of the ideal king, who will 
carry out the restoration. This king is again referred to in Isum's final 
words: 'Let the governors of all cities (...) deliver up to the provider 
of Esagila and Babylon!' (5:38). The provider (zanin Esagila u 
Babili), a royal epithet, 299 must be the restorer king. 300 

The Song of Erra shares some important themes with the literary 
predictions discussed above. The absence of Marduk from his throne 
leads to chaos and destruction, but after a deplorable situation, a re- 
versal of fortune takes place, carried out by a Babylonian king. The 



296 The disappearance of Sakkan (god of cattle) and Nissaba (goddess of grain) to 
heaven, which is paralleled in the Marduk Prophecy i 25' (Borger 1971: 7), indicates 
a disastrous situation; their descent into the land marks the reversal of fortune. 

297 Translation based on Dalley 2000 : 3 1 0-3 1 1 . 

298 In both cases maqatu (S) 'to fell' is used. 

299 See Seux 1967: 372-375. 

300 Similarly Van der Toorn 2007: 42. 
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song contains a similar pseudo-prophetic element. 301 Since the compo- 
sition as a whole is presented as a divine revelation, the prediction of a 
new Babylonian king is presented as a divine announcement. 302 

The Song of Erra has been qualified as a mythologisation of 
specific historical circumstances. 303 The song describes the events of an 
interregnum during which Erra is in power with Marduk's consent. 304 
A clue to what this meant at the historical level may be found in the 
description at the beginning of the fourth tablet: 'You (Erra) changed 
your divine nature and made yourself like a man'. Erra in the shape of 
a braggart wandered around in Babylon instigating the people to revolt 
and make havoc. This probably is the mythologisation of a rebellion in 
Babylon, which led to chaos and destruction. 305 The absence of Mar- 
duk may reflect the situation of a deportation of Marduk's statue. His 
absence creates room for Erra with devastating consequences. 306 The 
end of the song pictures the recovery of Babylonia after a deplorable 
and troubled period, including the restoration of its royal dynasty and 
victory over its enemies. 307 

6.2.4 Function and Purpose of the Texts 

6.2.1 dealt with the reuse and literary afterlife of the Assyrian pro- 
phetic oracles. Most of the extant oracles are preserved in a secondary 
shape. These oracles, not surprisingly, to a great extent resemble an 
official royal ideological point of view. From oracles directly reported 
in letters however we know that this was not necessarily the case. The 



301 Dalley 2000: 315, with note 52. 

302 See tablet 5:42-46 (Dalley 2000: 311). The song is presented as a divine reve- 
lation to Kabti-ilani-Marduk, the 'compiler' of the song. According to Van der Toorn 
(2007: 42) the name of the compiler/author is mentioned because, being presented as 
a prophecy, the text needed the name of the 'prophet'. 

303 Machinist 1983b: 221; Lara Peinado 1989: 110. 

304 Lara Peinado (1989: 115) argues that Marduk plays an indirect role, but never- 
theless appears as sovereign and supreme king of gods and people. It is Marduk who 
permits and justifies Erra's actions. 

305 Machinist 1983b: 221. 

306 The disastrous situation during Erra's rule is analogous to the motif of the 
'wrong Istar' in the temple of Uruk and the accompanying deplorable situation in the 
Uruk Prophecy. The absence of the right god and presence of the wrong god on the 
throne necessarily led to chaos and terror. Misfortune is more often explained as the 
work of Erra; e.g. in a royal inscription of Nabuchadnezzar I, a military setback 
against Elam is described as: 'Against the will of the gods, the god Erra, (most) pow- 
erful of the gods, smote my [war]riors', see Frame 1995: 20, r. 10b-ll. 

307 Cf. Lara Peinado 1989: 1 16. 
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same prophetic voice that encouraged and legitimised the king could 
also make demands on him or even choose the side of his adversaries. 
The phenomenon of 'royal prophecy' is the result of the development 
of prophecy under royal auspices. Through reuse and elaboration, the 
prophetic oracles were lifted out of their original situational character. 

In 6.2.2, various texts were discussed that can be seen as literary 
derivatives of prophecy. The texts closely resemble the genre of pro- 
phetic oracles, but bear from the outset a literary character. In these 
texts, divine legitimation and support of the king is an important 
theme. Furthermore, as is particularly apparent from SAA 3 44, these 
compositions are marked by an episodic perspective that is broader 
than the situational perspective of prophetic oracles. The oracles that 
received a literary development (6.2.1) closely resemble the literary 
derivatives of prophecy (6.2.2). Both sets of texts share the same 
themes and purposes. The development of prophetic oracles, such as 
the formation of oracle collections, must therefore not be regarded as 
an isolated phenomenon but as part of the broader development of 
prophecy becoming literature. The third section (6.2.3) dealt with the 
literary predictions. In these texts the concept of divine legitimation 
and commissioning of the king is an important theme. Furthermore, 
these texts have a particular agenda: the glorification of the reign of 
the king. 308 

All texts discussed in the second part of this chapter are character- 
ised by an official, ideological point of view. They illustrate the close 
bond between king and god and in this way glorify the reign of the 
king and emphasise that the gods govern the historical scene. 



6.3 Conclusion 

6.3.1 Prophecy in Literature 

This chapter dealt with the reuse, development and expansion of 
prophecy: the prophetic words of Isaiah and the Assyrian prophecies. 
At both sides, the development took on similar forms. Both in Assyria 
and in Judah we have to reckon with prophetic oracles that were re- 
corded and documented. Whereas the primary documentation of pro- 
phetic oracles and sayings served their communication, we see on 



Ellis 1989: 172. 
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both sides a further development. Prophecy, at least in some cases, 
was preserved in archives. This was certainly the case in Assyria; for 
the Judaean side this is plausible. The secondary development of 
prophecy in Judah and Assyria took on similar forms. 

A first similarity is found in the reapplication, republication, re- 
working, and elaboration of prophetic oracles. Prophetic oracles were 
republished and preserved in the form of collections. 309 Prophetic ma- 
terial was furthermore elaborated: literary reworking of the archived 
material was undertaken. A second point of similarity relates to the 
composition of new texts that resembled or imitated the form and 
genre of prophecy. Both the seventh-century revision of the Isaiah tra- 
dition and several texts from seventh-century Assyria (6.2.2) can be 
seen as literary derivatives of prophecy. Furthermore, the examples of 
literary prediction (6.2.3) are characterised by a pseudo-prophetic, 
predictive style, similar to that of the revision of the Isaiah tradition. 
Both the literary predictions and the revision of the Isaiah tradition 
contain depictions of the reign of the ideal king. This is a general an- 
cient Near Eastern theme. 310 However, the revision of the Isaiah tradi- 
tion and the literary predictions share one more trait: the ideal king 
remains anonymous. This is because the reign of the ideal king is pre- 
sented as something of the future, in prophetic, predictive veil. 

With regard to the textual format an important difference may be 
pointed out. On the Assyrian side, we have discussed various forms of 
literary afterlife of the prophetic oracles (6.2.1), the literary deriva- 
tives of prophecy (6.2.2) and the literary predictions (6.2.3). These 
different examples of the phenomenon of 'prophecy in literature' 
however are all found in separate texts. On the Judaean side we have 
seen similar developments, which as part of the revision of the Isaiah 
tradition are found within one and the same text. The Isaiah tradition 
in its revised form probably consisted of three compilations, which 
took the form of three separate documents. Each compilation was to 
some extent a hybrid text; much more than the Assyrian texts dis- 



309 



Cf. Knauf 2000: 3, comparing the prophecies of Isa 7* and 8*, as 'die 
Sammlung "734"' with the oracle collections of SAA 9. According to Knauf, both had 
a similar function: 'die gegenwartige Politik durch den Riickblick auf ihre gottlich ab- 
gesegneten Anfange zu legitimieren', and a similar Sitz im Leben: 'das Staatsarchiv' . 

310 A common pattern in ancient Near Eastern tradition is that a king is presented 
as the one under whose reign a deplorable situation came to an end after which a joy- 
ful period began. This relates to the divine mandate of the king, since it is the gods 
that initiate the beatific time; the king is executor of their decisions. 
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cussed in this chapter. From its earliest literary development onwards 
the Isaiah tradition became an expanding and enlarging tradition. 

6.3.2 Development of Prophecy and Royal Ideology 

Both in Judah and Assyria we discern the phenomenon of prophecy 
becoming incorporated into a royal ideological perspective. Examples 
of this development on the Judaean side are the Bl -story of Hezekiah 
in which the prophet Isaiah figures, and the late seventh-century revi- 
sion of the Isaiah tradition. On the Assyrian side, this applies to virtu- 
ally all the texts discussed in 6.2.1 and 6.2.2. Prophecy in transmission 
could take the form of 'royal prophecy'. This development is of 
course not too surprising, since prophecy in the ancient Near East of- 
ten was supportive of the king. However this development constricted 
prophecy to one, though admittedly main, aspect. In the process of 
preservation, transmission, reuse and reworking, prophecy became 
tightly connected with the royal perspective. In practice, prophecy had 
a broader function: as one of the means of the gods to support and to 
criticise the conduct of the king. Divine support of the king was not 
self-evident in the ancient Near East. 311 Although prophets functioned 
within the existing order and can be qualified as guardians of the state, 
this did not mean that they always agreed with the king and his poli- 
tics. The interest of the cosmic and social-political order transcended 
the interests of the individual king. The gods could even go as far as 
taking the side of the king's adversary. In the development of proph- 
ecy however, god and king became inextricably connected. The elabo- 
rate prophecies and literary derivatives of prophecy emphasise and 
glorify the close bonds between king and god. Through this develop- 
ment, prophecy became captured in a royal, ideological perspective. 
The official ideological stamp of the literarily developed prophecies, 
in Judah and Assyria, is likely to indicate the provenance, purpose and 
function of the literary reworking of the prophecies. The development 
of prophetic oracles into collections, elaborated texts, royal inscrip- 
tions, and literary compilations occurred under royal auspices and 
served a royal interest. Its aim was to support and glorify the ruling 
king by expressing the close connection between the gods and the 



311 The relationship between god and king was one of mutual obligations, a quid 
pro quo contract. The gods' long-term concern was with the state not with the indi- 
vidual king. See Ellis 1989: 176-182. 
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king. The king enjoyed divine support and divine authority. The late 
seventh-century revision of the Isaiah material is to be understood 
from this perspective as well, in relation to the royal ideology con- 
cerning Josiah. 

In the ancient Near East, the king was held to create order and to 
represent religious, political and moral authority. 312 Idealising portray- 
als of the king and his reign were a common phenomenon, 313 in As- 
syria, 314 as well as in Judah. 315 According to the ideal image, the king 
was endowed with great wisdom and understanding. He was able to 
give wise counsel, to discern the words that were in the heart and to 
determine true and false. The king's duty to establish justice and 
righteousness implied to protect the weak and the poor and to abolish 
evil and oppression from the land. 316 The ideal images of the king in 
the revision of the Isaiah tradition and in the Assyrian texts are expo- 
nents of ancient Near Eastern royal ideology. An additional similarity 
between the ideal king passages of the Isaiah revision and the Ak- 
kadian literary-predictive texts is that both present a nameless king. 
On both sides, as I have argued, specific kings were intended. The 
anonymous idealisation of the king followed from the prophetic, pre- 
dictive style of the texts. Both in the Assyrian texts and in the Isaiah 
revision, the people share in the blessings of the rule of the ideal king. 
In Isa 9:1-6 and 11:4 the people are explicitly referred to, whereas in 
32:1-2 they are obviously implied since the king is like a protective 
rock for his people. On the Assyrian side, the people are explicitly re- 
ferred to as the profiting party in SAA 9 2.4; SAA 9 3.2; SAA 3 44, 1. 



312 Baines 1998: 50. 

313 Baines 1998: 49. Lambert (1998: 69-70) argues that kingship in the ancient 
Near East was 'messianic', since according to the ideal image, the king was to bring 
about messianic blessing. 

314 E.g. the idealising depiction of Ashurbanipal's reign in the letter SAA 10 226, 
5-r. 3: 'There is a fine reign: days of security, years of justice, very heavy rains, mas- 
sive floods, low prices. ... Old men dance, young men sing. Women and girls are 
happy and rejoice. ... The king my lord pardons him whose crimes condemned to 
death. ... Those who have been ill for many days have recovered. The hungry have 
been satisfied, parched ones have been anointed with oil, the naked have been clothed 
with garments.' Translation from: Lambert 1998: 69-70. 

315 E.g. the royal Psalms; see further Weinfeld 1995: 45-74, esp. 59. 

316 Weinfeld 1995: 45-74; Kramer 1974: 173-174. In the ancient Near East, 'jus- 
tice and righteousness' denote the divine order of the cosmos, which was to be upheld 
and to adhered to in all aspects of life. The king was commissioned as patron par 
excellence of order and justice. Attributing 'justice and righteousness' to the king is 
part of the ideal picture, which stressed the bond between human and divine authority; 
see Nell 2000: 144-146. 
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12 ('I appointed you] as the shepherd of justice of the subjects of 
Enlil'); 317 and in portrayals of the ideal king in the Marduk Prophecy, 
the Uruk Prophecy, the Dynastic Prophecy and the Song of Erra. 

6.3.3 Historical-Theological Perspective 

Characteristic of the literary development of prophecy is a broadening 
of perspective. Whereas prophetic oracles relate to particular situa- 
tions, as described in chapter 4, in a developed form they are charac- 
terised by a more comprehensive perspective. Once the outcome of 
the events is known, the events retrospectively are perceived from a 
broader view. In distinction from the situational view of the prophetic 
oracles, the perspective of the elaborated texts and literary derivatives 
of prophecy can be called the episodic view. On the Assyrian side, the 
following episodic views prominently occur: 1) The struggle for the 
throne of Assyria after the death of Sennacherib, from the subsequent 
perspective of Esarhaddon as legitimate heir to the throne and ever- 
winning king. 2) The (cultic) restoration of Babylon from the perspec- 
tive that the gods had chosen Esarhaddon as king in order to bring 
about the reversal of a deplorable situation. 3) The rivalry between 
Ashurbanipal and Samas-sum-ukin, from the perspective of the former 
as a pious, god-fearing king and the latter as a rebel justly punished by 
the gods. 4) The Elamite wars, or the Babylonian-Elamite wars, 
fought by Ashurbanipal. 

Whereas prophetic oracles often were delivered in a critical situa- 
tion, the literarily developed texts look back at longer episodes. In the 
literary-predictive texts the time perspective is still more comprehen- 
sive. The Uruk Prophecy for instance focuses on a time-span from 
ErTba-Marduk (c. 770) to Nebuchadnezzar II (605-562). The seventh- 
century revision of the Isaianic material presents an episodic view of 
the period of Assyrian oppression from the late eighth to the late sev- 
enth century. The three compilations are characterised by extrapola- 
tions and generalisations similar to those found in the Assyrian 
material. In the first compilation, the prophecies concerning the de- 
struction of Judah's enemies Aram and Ephraim are broadened in such 
a way as to include Assyria as well. In the second compilation, a par- 
ticular confrontation with Assyria — Sargon's campaign of 720 BCE — 
becomes a paradigm for Assyrian imperialism in general. And in the 



In contrast to the terrible fate of the people of Samas-sum-ukin (1. 13, r. 8-10). 
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third compilation, the polemic words relating to a particular crisis in 
Judaean politics become a more general portrayal of ideal leadership. 
The episodic perspective, characteristic of prophecy in its developed 
forms, is also found in the Assyrian royal inscriptions. 318 In the same 
line of thinking lies the connection between the violent death of Sen- 
nacherib (681 BCE) and Sennacherib's campaign of 701, which forms 
the basis of the Bl -story of Hezekiah (6.1.2). This shared characteris- 
tic indicates that both the literary development of prophecy and the 
composition of prophetic texts are to be situated in a (royal) scribal 
milieu. 



318 See Pongratz-Leisten 1999: 240-245; examples of the episodic perspective in 
the inscriptions of Ashurbanipal are the presentation of the wars against the Arabs in 
connection with the war against Samas-sum-ukin, and the interconnection between the 
wars against Elam and Babylonia (Prism C). 
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CHAPTER SEVEN 
SUMMARY AND CONCLUSIONS 

7.1 Aim and Focus of the Study 

This study offers a comparison between parts of First Isaiah and the 
Assyrian prophecies. In the comparative study of prophecy, placing a 
prophetic book at the centre of a comparative investigation is a new 
approach. This approach has recently been anticipated by scholars 
who have put forward the Assyrian prophecies, in particular the oracle 
collections, as the ancient Near Eastern counterpart to the prophetic 
books. Manfred Weippert, for instance, remarked concerning the As- 
syrian oracle collections: 'Dies sind Bibliotheksexemplare, die man 
mutatis mutandis mit den Prophetenbiichern des Alten Testaments 
vergleichen kann' (Weippert 2002: 35). The essential question here is 
of course what lies behind the words mutatis mutandis, or, put differ- 
ently, what are the conditions for a valid and fruitful comparison of 
the Assyrian prophecies with the biblical prophetic books? The pre- 
sent study attempts to create the conditions for a comparison between 
parts of the book of Isaiah and the Assyrian prophecies. 

The main purpose of this study is the comparison of the Isaiah tra- 
dition in its earliest form and the prophetic material from seventh- 
century Assyria (part II, chapters 4, 5, and 6). Before the comparison 
is worked out, the material is investigated in its own right (part I, 
chapters 2 and 3). 

7.2 The Isaiah Tradition in the Assyrian Period 

Chapter 2 explores the origin and earliest development of the Isaiah 
tradition. According to a recent view, the book of Isaiah is to be seen 
as a literary product of the Persian (or even Hellenistic) period. It is 
generally acknowledged that the Isaiah tradition underwent a complex 
development in the course of time: new material was added at various 
stages and existing material was reworked and reinterpreted. First 
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Isaiah, therefore, is not an anthology of pre-exilic material supple- 
mented by later elaborations, but part of an extensively edited literary 
compilation containing divergent material from several ages. The ear- 
liest material within the book of Isaiah stems from the Assyrian period 
and is to be found within the first part of the book. However, any 
claim to date material from First Isaiah to the Assyrian period must be 
proven. My exegetical assessment of the Isaiah tradition in the Assyr- 
ian period contains three main aspects: historical clues within First 
Isaiah; distinguishing between the profiles of the early material and 
the later (exilic) reworking of the Isaiah tradition; and the early forms 
and format of the eighth-century prophetic and the seventh-century 
revision material. 

7.2.1 Historical Clues 

A point of departure in the search for material belonging to the Assyr- 
ian period can be found in references to historical entities and circum- 
stances of the eighth and seventh centuries. Some of the examples are 
the names Ephraim and Samaria, in oracles predicting the downfall of 
Northern Israel, references to the Cushite empire as a political and 
military power, and references to Assyria as a political-military super- 
power. 

The main issue in Judah in the later part of the eighth century was 
the question of whether or not to resist Assyrian imperialism. In the 
periods 734-732, 722-720, and 713-711 BCE, several of Judah's 
neighbour states resisted Assyrian dominance, and in 705-701 BCE 
Judah attempted to liberate itself from Assyria's rule. Furthermore, 
Assyrian campaigns close to, or in, the land of Judah took place in 
734, 720, 711, and 701 BCE. Material from First Isaiah that can be 
connected with these major events can be confidentially dated to the 
eighth century. The most secure ground for identifying the earliest 
stratum within First Isaiah are the political issues of the late eighth 
century. The earliest layer of the Isaiah tradition, in my assessment, 
consists of prophetic words relating to particular, historical contexts 
from the later part of the eighth century. The material can be essen- 
tially related to three episodes: 
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• The Syro-Ephraimitic crisis of 734-732 BCE, to which are related 
the oracles against Ephraim and Aram, included within Isa 7-8 
(7:2-3a.4-9a; 7:14b.l6; 7:20; 8:1-4) and in 17:lb-3. 

• Sargon's campaign of 720 BCE, to which are related the oracles 
announcing a threat against Philistia and Samaria (14:29.31 and 
28:1-4) and the oracles condemning Assyria's imperialism within 
Isa 10 (10:5-9.13-15; 10:24-25; 10:27b-32). 

• The controversy of whether or not to rebel against Assyria, trust- 
ing in Egypt's military aid. This played a role in c. 713-711 BCE 
(Isa 20*) and reached a climax in 705-701 BCE. Related to this 
are the words against the Judaean leaders within Isa 28-31 (28:7b- 
10; 28:14-18*; 29:15; 30:l-5*.6b-8; 31:1.3a) and the critical ora- 
cles of 18:1-6*; 19:1-4; 22:15-18. Furthermore, the woe-sayings 
of 5:8-23* and 10:1-2 can be associated with this period as well. 

It is likely that the oracles and sayings relating to these different mo- 
ments of the late eighth century were initially preserved in the form of 
collections. 

A second identifiable layer of the Isaiah tradition consists of pas- 
sages dealing with the destruction of Assyria and the restoration of 
Judah. In the descriptions it is emphasised that it is Yahweh who car- 
ries out Assyria's destruction (10:16-19; 10:26a.27a; 10:33-34; 14:24- 
27; 30:27-33; 31:4-5.8-9), as part of his dealings with all the nations 
of the world (14:26-27; 30:27-28; cf. 8:9-10; 17:12-14; 18:1-6). 
Closely related to the theme of Assyria's destruction is that of Judah' s 
restoration: the reign of a new Judaean king, who is authoritative and 
righteous, in 9:1-6, 11:1-5 and 32:1-2. The themes of Assyria's down- 
fall and the reign of the ideal king are two sides of the same coin, as 
both result from Yahweh' s intervention. These passages in all likeli- 
hood date to the Assyrian period. Yet they clearly differ from the 
eighth-century prophetic material. They can be regarded as the prod- 
uct of a revision of the Isaiah tradition in the late seventh century. 

7.2.2 Different Profiles 

A fundamental difference can be perceived between the Isaiah tradi- 
tion in the Assyrian period — the eighth-century prophetic material and 
the seventh-century revision — on the one hand, and the later transfor- 
mation of the Isaiah tradition on the other. In particular within Isa 6-8 
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and 28-32, the prophetic material and its first revision can be distin- 
guished from a later elaboration that put a decisive mark on these 
chapters. Isa 6-8 and 28-32 in their basic literary version represent tex- 
tual complexes in which the earlier Isaiah tradition is extensively re- 
worked and in which a new view of Isaiah's prophetic ministry is 
presented. 1 These literary complexes represent a thorough reworking 
of the Isaiah tradition in the light of the events of the early sixth cen- 
tury. The suggestion that the disastrous events of the early sixth cen- 
tury left their mark on the Isaiah tradition is not new (e.g. Clements 
1980c). However, in my view this mark was much more decisive than 
scholars have previously acknowledged. The disastrous events of the 
sixth century led to a profound reconsideration of the past. Far from 
being given up, the Isaiah tradition was thoroughly reworked to get it 
into line with a new view of Israel's past and to use the authority of 
the figure of Isaiah as a spokesman of the new view. This view was 
essentially that the destruction of Judah and Jerusalem was the result 
of Yahweh's punishment because of the sinful disobedience of the 
people. 

Among the strategies deployed for connecting this new view with 
the earlier material, we see first the historical analogy that just as 
Northern Israel was punished for its sins, so Judah had to be punished 
as well. Early prophetic material dealing with the punishment of Eph- 
raim-Samaria (e.g. 8:1-4; 28:1-4) was extended with later texts deal- 
ing with the punishment of Judah and Jerusalem (e.g. 8:5-8; 29:1-4). 
A second strategy was the generalisation of the specific criticism 
against Isaiah's opponents, the leading class of Jerusalem, so as to ap- 
ply it to the people as a whole. Isaiah's criticism against Judah' s lead- 
ers advocating rebellion against Assyria (sayings within Isa 28-31*) 
was turned into criticism against the people of Judah for their sinful 
disobedience (Isa 28-32). It was this transformation of the Isaiah tradi- 
tion, presumably in the sixth century, which created the image of 
Isaiah as a prophet of judgement. The eighth-century prophetic mate- 
rial within First Isaiah and its earliest elaboration in the Assyrian pe- 
riod however are distinctly different from what is supposedly the main 
characteristic of biblical prophecy: the proclamation of unconditional 



1 By the basic literary versions of Isa 6-8 and 28-32, 1 mean the units of 6: 1-1 1, 
7:1-17 and 8:1-18 on the one hand, and 28:1-22, 29:1-16, 30:1-17, 31, and 32:1-14, on 
the other, without taking into account the material that can be considered as represent- 
ing later, post-exilic, editions. 
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judgement. The eighth-century prophetic material is partly marked by 
positive aspects (e.g. Isa 7*; 8*; 28:12*; 30:15*), and the critical say- 
ings address a quite specific group of people; furthermore, the sev- 
enth-century revision is of an unambiguously positive tone. Isa 6-8 
and 28-32 in their basic literary versions however present the positive 
message as a superseded stage: the positive message was rejected and 
what remains is the preaching of judgement, applied to the people as a 
whole. This transition must not be projected onto the prophetic biog- 
raphy, but is to be taken as an indication of the different stages of de- 
velopment of the Isaiah tradition. 

7.2.3 The Format of the Isaiah Tradition in the Assyrian Period 

The exegetical analysis of chapter 2 led to the following suggestion: 
the eighth-century prophetic material from First Isaiah received a sev- 
enth-century revision in the form of three compilations, which pre- 
sented the earlier material in a literary garb. The eighth-century 
prophetic material can be connected with three historical periods, 734- 
732, 723-720 and 705-701 BCE. This corresponds exactly to the three 
encounters between Assyria and Judah in the later part of the eighth 
century: in 734 BCE when Ahaz paid tribute to Tiglath-pileser (chap- 
ter 4.1.1), in 720 BCE when Sargon became the 'subduer of the land 
of Judah' (chapter 4.1.3), and in 701 BCE with the campaign of Sen- 
nacherib against Judah (chapter 4.1.7). It seems likely that the material 
relating to each period was preserved in the form of a collection of 
prophetic words, and that each of these collections received a revision 
in the late seventh century. Each compilation consisted of the follow- 
ing elements: 

• A dating formula, followed by an account demonstrating Isaiah's 
commission. 

• A series of eighth-century prophetic words, with seventh-century 
comments added. 

• A portrayal of the reign of an ideal king (9:1-6, 11:1-5,32:1-2). 

Notwithstanding later redactional developments, the contours of the 
three compilations are discernable: compilation 1 consisted of Isa 6:1- 
9:6*; compilation 2 of Isa 10:5-11:5; and compilation 3 of Isa 28-32*. 2 



2 All three compilations originally contained some additional material, which 
has been relocated in the course of development of the Isaiah tradition. Compilation 1 
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Compilation 1 includes prophetic oracles that originally dealt with 
the events of 734-732 BCE: Tiglath-pileser' s campaigns to Philistia 
and Damascus, and the Syro-Ephraimite crisis. Its theme is that the 
enemy aggression against Judah will come to nothing. Compilation 2 
includes prophetic words that originally referred to Sargon's campaign 
of 720 BCE. Its theme is that Assyria will be punished for its self- 
willed imperialism. Compilation 3 includes the prophetic material 
dealing with the issue of rebellion against Assyria, relating to the pe- 
riod 705-701 BCE, and the campaign of Sennacherib. Its theme is that 
it is senseless to trust Egypt for military support against Assyria, since 
it is Yahweh, and no human hand, that saves Judah from the Assyrian 
oppression. 

Each compilation concludes with a portrayal of the ideal Judaean 
king. In each case the portrayal of the ideal king corresponds to the 
nature of the compilation it concluded. The presentation of the ideal 
king in 9:1-6 adopts the style of the earlier prophetic words included 
in this compilation. In 9:5 the king is presented as: 'For a child has 
been born to us, a son given to us.' This resembles the birth an- 
nouncements in 7: 14b. 16 and 8:3-4, according to which the son to be 
born was a hopeful sign. 9:5 echoes the terminology of 7:14b and 8:3. 
Both in the prophetic oracles and in the description of the ideal king, 
the son's name plays a crucial role. 11:1-5 forms the conclusion to the 
second compilation. The way in which the ideal king operates in 11:1- 
5 forms a contrast with the brutal actions of Assyria described in Isa 
10*. In contrast to the pride, self-satisfaction and godlessness of the 
Assyrian king stands the wisdom and piety of the ideal king. The As- 
syrian king boasts, 'by the strength of my hand I have done it, and by 
my wisdom, for I have understanding' (10:13a). The ideal king, by 
contrast, is endowed with the spirit of Yahweh, a 'spirit of wisdom 
and understanding, a spirit of counsel and might, a spirit of knowledge 
and the fear of Yahweh' (11:2). In contrast to the brutal power of As- 
syria, 'the stick' (10:5, 15), the ideal king rules with authority, 'the 
stick of his mouth' (11:4). Compilation 3 concludes with 32:1-2, an- 
other portrayal of the ideal king. Again, the depiction of the ideal king 
is closely related to the material incorporated in this compilation. 
Apart from the king, the officials (sarim) are mentioned: 'See, a king 



also contained 17: lb-3* and 17:12-14; compilation 2 also contained 14:24-27; 14:28- 
32; and 28:1-4; and compilation 3 also contained the earliest layers of Isa 18-22, i.e. 
18:1-6; 19:lb-4; 20:1-5*; 22:15-18, and the woe-sayings of 5:8-23* and 10:1-2. 
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will reign in righteousness, and princes will rule with justice'. This 
forms a contrast to the image of the wicked leaders in the polemic 
words of Isaiah. In 28:15, the leaders are accused of having made lies 
their refuge and falsehood their shelter; 28:17-18 announces that the 
leaders, together with their deceptive refuge (Egypt), will fall down. 
By contrast, in the portrayal of the ideal situation in 32:1-2, both the 
king and the leaders are presented as a hiding-place and a shelter. 

Finally, the three compilations presumably began with a dating 
formula, followed by an account relating Isaiah's prophetic commis- 
sion by Yahweh. In each case, a scene is described that anticipates the 
events to which the prophetic material included in the compilation re- 
fers. Isa 6:1 situates the commission of Isaiah 'in the year that King 
Uzziah died'. This prefigures the reign of Ahaz and the troubles he has 
to face, whereas the following vision portrays Yahweh as a mighty 
king ready to intervene on the stage. The dating of 14:28, 'in the year 
that King Ahaz died', resembles that of 6:1. This prefigures the reign 
of Hezekiah. The early material from Isa 14 is to be connected to the 
Assyria-cycle of Isa 10. If, as I argue, 14:28-32 is understood as the 
beginning of the second compilation, it makes an inclusion with 11:1- 
5. With the dating formula of 14:28, the seventh-century reviser 
changed the meaning of the following oracle, 14:29.31. By relating it 
to the death of Ahaz and the rule of Hezekiah, he presented Hezekiah 
as a strong king who dominated the Philistines, in terms similar to 
11:1, where the ideal king (Josiah) is depicted. The third compilation 
may have begun with a dating formula analogous to that of the other 
compilations. Isa 20 originally began with a dating resembling that of 
6:1 and 14:28: 'In the year that the tartanu, commissioned by King 
Sargon of Assyria, campaigned against Ashdod, Yahweh spoke to 
Isaiah.' This refers to the period 712-711, when the city of Ashdod re- 
belled against Assyria. Isa 20:1-5* prefigures the issue of Judah's re- 
bellion of 705-701, and anticipates the disastrous outcome. Therefore, 
the rebellion of Ashdod and Isaiah's symbolic act (20:1-5*) form a 
suitable point of departure for the third compilation. The following 
schema of the three compilations may be produced: 
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The revision of the prophetic material into three compilations, post- 
dates the time of Isaiah, and is best situated in the late seventh cen- 
tury. In each of the compilations the reversal of fortune plays an 
important role: the aggressor (Assyria) is destroyed and a new Judaean 
king rules in glory. The portrayals of the ideal king, which form a cli- 
max to the compilations, presumably are indicative of the purpose of 
the revision. It is argued in chapter 6 that the ideal king in all likeli- 
hood is Josiah, and that the revision of the earlier prophetic material 
was undertaken during his reign (640/39-609 BCE). In the late sev- 
enth century the figure of Isaiah was associated with the promise that 
Judah would be liberated from Assyrian domination, though not 
through rebellion. The situation during Josiah' s reign was regarded as 
proving the prophet right. The oracles attributed to Isaiah, which had 
been preserved, were edited and republished in the light of the new 
situation. The destruction of Assyria and the political restoration of 
Judah under Josiah are presented as both resulting from Yahweh's in- 
tervention, which, as is suggested, had already been announced by the 
prophet Isaiah. In this way, Isaiah's reputation served the glorification 
of the political situation under Josiah. 



7.3 The Assyrian Prophecies 



As a counterpart to the Isaiah tradition in its earliest stages I have 
taken the prophetic material from seventh-century Assyria. Reasons 
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for giving priority to the Assyrian prophecies over other extra-biblical 
prophecies are the relative abundance of prophetic material from sev- 
enth-century Assyria, the integration of prophetic material into the lit- 
erature of that period, and the closeness in time to the earliest stages of 
the Isaiah tradition. 

In order to set the stage for a comparison this material is laid out in 
chapter 3. An attempt is made to apply clear and distinctive categories 
to the textual material. In this respect, my analysis sometimes differs 
from that of others. 3 In addition to the Assyrian prophecies in a strict 
sense, two further sets of texts are introduced: literary derivatives of 
prophecy that stem from seventh-century Assyria, and various exam- 
ples of texts containing literary predictions. This is motivated by two 
factors. Firstly, most of the Assyrian prophecies are preserved in a 
secondary form (see chapter 6.2.1), and it is shown that in their secon- 
dary forms, prophetic oracles come close to literary texts deriving 
from prophecy (see chapter 6.2.2). Because of this closeness it is ap- 
propriate to study both sets of texts in relation to each other. Secondly, 
in order to provide a counterpart to the seventh-century revision of the 
Isaiah tradition, characterised by a usage of a prophetic -predictive 
style, examples of literary texts resembling the prophetic -predictive 
style have been taken into account as well. 



7.4 Prophecy in its Historical Setting 

In chapter 4 a comparison is carried out between the Isaianic material 
and the Assyrian prophecies with regard to the interrelation of proph- 
ecy and historical events. Both in eighth-century Judah and in sev- 
enth-century Assyria, prophecy played a role in situations of crucial 
political importance. Prophetic sayings of Isaiah can be connected 
with various key moments in the reigns of Ahaz and Hezekiah, and 
prophetic oracles from Assyria relate to several key moments in the 
times of Esarhaddon and Ashurbanipal. As a background to the pro- 
phetic material from First Isaiah, four moments from the political his- 
tory of eighth-century Judah have been highlighted: Tiglath-pileser' s 



3 Parpola for instance presents SAA 9 3 as an oracle collection, whereas I regard 
it a compilation of different texts, some of them based on oracles, others deriving 
from prophecy. Furthermore, SAA 9 9 is not a report of a prophetic oracle, but a pro- 
phetic oracle reworked in a literary garb. 
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campaigns to Philistia and Syria-Palestine in 734-732 BCE and the 
Syro-Ehpraimic crisis (Isa 7*; 8*; 17*); Sargon's campaign against 
the West in 720 BCE, including an expedition against Judah which 
bestowed on him the title 'subduer of the land of Judah' (Isa 14:29.31; 
28:1-4; 10*); Sargon's campaign against Ashdod in 711 BCE (Isa 
20:1-5*); Judah's rebellion against Assyria in 705-701 BCE and Sen- 
nacherib's campaign of 701 BCE (Isa 28-31*; 18-22*; 5:8-23* and 
10:1-2). The Assyrian prophecies can be related to eight different 
moments from the reigns of Esarhaddon and Ashurbanipal: Esarhad- 
don's rise to power (681 BCE); Esarhaddon' s accession to the throne 
and his first regnal years; external threat and internal instability (c. 675 
BCE); Ashurbanipal' s appointment as crown prince and the wars 
against Egypt (672 BCE); the presumed conspiracy of Sasi (671/670 
BCE); Ashurbanipal' s wars against Mannea (c. 660 BCE); Ashur- 
banipal' s war against Elam (653 BCE); the war against Samas-sum- 
ukin (652-648 BCE). 

The prophecies present the gods — Yahweh in the Isaianic prophe- 
cies, Istar and other deities in the Assyrian prophecies — as intervening 
in situations of crucial importance. It is claimed that the gods govern 
the historical scene. They are in command and decide the course of 
events. Furthermore, in both sets of prophecies we find the deity's 
affirmation that he is on the king's side to support him. The prophetic 
oracles and words are essentially supportive of the state. Both in the 
Isaianic material and in the Assyrian prophecies an ideal image func- 
tions as a frame of reference. In the Isaianic prophecies the ideal im- 
age pictures the people governed by the Davidic king in justice and 
righteousness and living a peaceful life under Yahweh' s protection. 
The Assyrian prophecies reflect the ideal image of the king as pro- 
tected by the gods, in particular Istar and Mullissu, himself the protec- 
tor of his subjects; there is peace in the land, the rules of heaven and 
of earth are in harmony, and Assyria's rule is unthreatened. Both in 
Judah and in Assyria, prophecies fiercely respond to any challenge to 
the ideal situation, posed either by external or by internal enemies. 
Isaiah's harsh words against the leading politicians of Jerusalem are to 
be understood in this light. Not only was there antagonism between 
the prophet and his opponents with regard to the issue of what politics 
to adopt vis-a-vis Assyria, but also the prophet saw their anti- Assyrian 
policy as a threat to Judah's well-being, challenging the ideal of a 
peaceful life. In the critical words relating to 705-701, Isaiah therefore 
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depicted the Judaean leaders who advocated rebellion as enemies of 
the state. In the Assyrian prophecies, rebels and conspirators threaten- 
ing the well-being of the king are equally depicted as enemies. Since 
according to official ideology, the well-being of the Assyrian king was 
to a great part identical to the well-being of the state, the prophetic 
fulminations against those threatening the well-being of the king in 
Assyria resemble Isaiah's fulminations against the Judaean leaders. 
On both sides, prophets functioned as guardians of the state, denunci- 
ating what they perceived as threats posed to the well-being of the 
state. Isaiah's loyalty to the Judaean state and king may furthermore 
serve as an explanation for the absence of direct references to Heze- 
kiah in his critical sayings. 

Prophecy was however not simply royal propaganda. Prophets 
were supportive of the state but did not necessarily agree with every 
decision of the king. Apart from divine encouragement of the king in 
threatening situations, the prophecies contain examples of divine di- 
rection to the king either to undertake certain actions, or to refrain 
from them. 

An important difference between Isaiah's prophecies and the As- 
syrian prophecies is their tone of expression. Whereas the Assyrian 
prophecies mainly consist of positive, beneficial promises to the king, 
Isaiah formulates his messages mostly negatively: against Aram and 
Ephraim (734-732), against Assyria (720), and, in particular, against 
Judah's political leaders (705-701). The difference is however rela- 
tive. First of all, the Assyrian prophecies equally contain negative 
components, as they frequently announce the gruesome destruction of 
the king's enemies, whereas behind Isaiah's negative formulations 
figures an ideal view of Judah's society. Isaiah's prophecies are sup- 
portive of the well-being of the state of Judah; and in the Assyrian 
oracles, the gods exercise their power on the king by making cultic 
demands on him. As for an explanation for the difference in tone be- 
tween Isaiah's prophecies and those from Assyria, one may point to 
the different circumstances of late eighth-century Judah on the one 
hand and seventh-century Assyria on the other. Whereas the Assyrian 
prophecies are concerned with the well-being of the king and his le- 
gitimacy, in Judah the survival of the state was at stake. Whereas the 
Assyrian prophecies focus on the king, Isaiah's prophecies address the 
king when he is threatened, but otherwise take a broader perspective 
on the state of Judah. Isaiah witnessed the abolition of neighbouring 
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political states and saw a similar fate threatening Judah. He wanted to 
prevent Judah' s downfall, but the politics he supported was abandoned 
in 705 BCE. Because of this his criticism became even more ruthless, 
given the weight of the matter at stake. Isaiah furiously opposed the 
policy of rebellion, portraying those who advocated it as enemies of 
the state, with the intention of bringing about a political change and 
averting Assyria' s wrath. 

Related to this is the difference in the prophetic form of speech. 
One of the major forms of speech deployed by Isaiah is the woe- 
saying. This form is not found among the prophetic words from 
Mesopotamia. Yet behind the different forms of speech lie similar 
ideologies. Both the Assyrian prophets and Isaiah functioned as 
guardians of the state and fiercely turned against those perceived as 
enemies of the state. 

Although prophecy found different expressions in different times 
and places, the prophecies from Isaiah and the Assyrian prophecies 
are exponents of a similar phenomenon. 



7.5 Functions of the Prophets 

Chapter 5 deals with the functions of the prophetic figures in Judah 
and Assyria. The first part of this chapter describes the prophetic func- 
tioning in the ancient Near East, with a focus on seventh-century As- 
syria. In the second part, after an analysis of various biblical images of 
the prophets, the main aspects of the prophetic practice in Judah and 
Israel are described, followed by a survey of the prophetic functions of 
Isaiah. Based on the available evidence, the main characteristics of the 
phenomenon of prophecy, both in Judah and Israel and in Assyria, can 
be summarised as follows: 

• Prophecy was one form of divination. All divination shared the 
ideological basis that the decisions of the gods, affecting the 
course of events on earth, could be known through divination. 
Isaiah portrays his opponents as practitioners of divination (28:7b- 
10), and also appears to be a practitioner of divination himself (cf. 
e.g. Isaiah's defining of time-limits in 7:16; 8:4; 10:25; 28:4). 

• Throughout the ancient Near East different terms for prophetic 
figures were in use. The prophetic figures, although they may have 
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differed from each other, shared as their main characteristic that 
they functioned as a mouthpiece of the deity. 
Among the prophetic figures we find both men and women (cf. 
'the prophetess' in Isa 8:3-4). Prophets are sometimes referred to 
in the plural, operating as a group, but often they spoke or acted 
individually. Isaiah, as far as we can see, operated individually, 
but not in isolation. 

Prophets were often connected with the cult and associated with 
the temple. Although prophets for the delivery of divine messages 
were not exclusively bound to the temple, the main institutional 
embodiment of prophecy seems to have been the temple. 
A hallmark of prophetic activity was a kind of ecstatic behaviour, 
which included the performance of symbolic acts. Symbolic acts 
performed by Isaiah have been recorded in Isa 8:1-4; 20:1-5*; 
30:6b-8. However, generally speaking, prophetic oracles, includ- 
ing those of Isaiah, are clear and intelligible messages. 
Oracles of encouragement pertain especially to situations of po- 
litical-military crisis (e.g. Isa 7:4-9a; 10:24-25). One of their func- 
tions was to legitimate throne candidates by announcing divine 
support. The oracles often contain divine assurance: declarations 
of divine assistance and announcements of annihilation of the 
enemies (e.g. Isa 7:16; 7:20; 8:4; 17: lb-3; 28: 1-4). 
In return for his or her help, the deity could formulate demands on 
the addressee (again, mostly the king). Divine demands related to 
both material and immaterial matters. Neglect of the divine expec- 
tations led to prophetic reproach; for this reason, criticism was 
part of the prophetic repertoire. Isaiah's prophecies include both a 
harsh reproach of Assyria for its self-willed imperialism and a 
harsh reproach of Judah's political leaders for advocating rebel- 
lion against Assyria. 

Since the prophetic oracles were held to reflect the decisions taken 
in the divine council, they could be a help or a basis for political 
decision-making. Prophets could be consulted by the king or by 
someone on his behalf. Isaiah interfered with the political deci- 
sion-making of his time, or attempted to do so, and seems to have 
been an important voice during the reigns of Ahaz and Hezekiah. 
The king did not have full control over the prophets. Prophets at 
least partly had a public function: encouragement of the king 
probably was also intended to encourage the people, and the for- 
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mulation of divine demands and criticism gained strength because 
of its public character. To some extent prophets served a public 
function as opinion-makers. 
• Prophets functioned as guardians of the state; they were part of the 
religious establishment. This applies to Isaiah as well. 

Prophecy in late monarchic Judah can be seen as a variant of the lar- 
ger phenomenon of prophecy in the ancient Near East. The prophet 
Isaiah can be counted among the ancient Near Eastern prophets. The 
historical Isaiah was not a 'classical prophet' in the traditional sense. 
It is even questionable whether the 'classical prophets' represent a his- 
torical category at all, rather than a biblical image of prophets (5.2.2). 
Isaiah resembled prophets elsewhere in the ancient Near East in that 
he was principally supportive of the Judaean state (which does not 
mean however that 'Heilsprophet' is a felicitous characterisation of 
Isaiah, as is argued in 5.1.4). 

A difference between Judah and Assyria with regard to the pro- 
phetic function appears to have been that prophets in Judah and Israel 
generally speaking played a more important role in the public sphere 
than the Assyrian prophets did. The impression that prophecy was of 
major importance in Judah and Israel and of lesser importance in As- 
syria, is partly due to the character of the sources. This however may 
not be the full explanation. The difference between the prophets in Is- 
rael and Judah and those in Assyria may be partly explained as result- 
ing from the huge differences between the Judaean and the Assyrian 
societies. In the late eighth and seventh century, Assyria was charac- 
terised by a far-reaching differentiation. The Assyrian king employed 
a great number of religious specialists. They were experts in the vari- 
ous branches of ancient lore, such as astrology, extispicy, and exor- 
cism. Prophets did not belong to the entourage of the Assyrian king. 
Although it is reasonable to suggest that at times of national crisis 
prophets had more direct access to the king, normally the king was 
guided by his scholars, although they could, of course, be influenced 
themselves by prophetic oracles. Since Judah' s society was much less 
differentiated, prophets may more often have had a more direct 
influence on the king and public opinion. Prophets in Judah and Israel 
to some extent played a role comparable to that of scholars in seventh- 
century Assyria. 
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With regard to the prophetic reputation, there is also a difference 
between Isaiah and his Assyrian counterparts. Whereas the Assyrian 
prophets remained in relative obscurity, Isaiah's star rose quickly. The 
words attributed to Isaiah were preserved as independent collections, 
whereas the collection tablets from Nineveh contain oracles from dif- 
ferent prophets. Furthermore, the emergence of stories in which the 
prophet Isaiah figured and the expansion of a prophetic tradition at- 
tributed to him, have no counterpart among the Assyrian prophets. 
Thus, the social standing of prophetic figures and their posthumous 
fame may to some extent have depended on the kind of society in 
which they operated. It is reasonably to suspect that within the grand- 
scale Assyrian society with its tradition of scientific-religious special- 
ists trained in ancient lore, prophets occupied a somewhat different 
position from those in the small-scale society of eighth-century Judah, 
where a scholarly tradition was in a more elementary stage. 



7.6 From Prophecy to Literature 

Chapter 6 deals with the reuse, reworking and development of the 
prophetic words of Isaiah and that of the Assyrian prophecies. For the 
Isaianic side, I have adopted the suggestion of a late seventh-century 
revision of the eighth-century prophetic material. A range of passages 
from First Isaiah reflects the circumstances of the late seventh cen- 
tury. 4 These passages are characterised by two motifs — the downfall 
and destruction of Assyria and the reign of a new Davidic king — 
which are both presented as being the work of Yahweh. Although both 
motifs are likely to date to the Assyrian period, they are essentially 
different, with regard to form and content, from the eighth-century 
prophetic material. The reign of Josiah (640/39-609 BCE) provides 
the most plausible setting for a revision of the Isaiah tradition. Both 
motifs, Judah 's liberation from the Assyrian yoke and the independent 
rule of a Judaean king, make most sense in this time. Furthermore, 
Josiah' s reign is otherwise marked as a 'new beginning' as well. The 
traditio-historical background of the revision is found in the state ide- 
ology of monarchic Judah. The hope, ambitions and ideology of 
Josiah' s reign provide a plausible setting for the revision of the 



4 In my estimation: 9:1-6; 10:11. 16-19.26a.27a.33-34; 11:1-5; 14:24-27.28.32; 
18:1-6; 30:27-33; 31:4-5.8-9; 32:1-2. 
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Isaianic material. The ideological message of the revision is that the 
reign of Josiah was a turn for the good: through Yahweh's interven- 
tion a troubled period was brought to an end and a new time had be- 
gun characterised by the reign of an ideal king. 

Both in Assyria and in Judah we are dealing with prophetic oracles 
that were recorded and documented. Whereas the primary documenta- 
tion of prophetic oracles and sayings presumably was for the sake of 
communication, we see on both sides a further development. Prophecy 
was, at least in some cases, preserved in archives. This is certain for 
seventh-century Assyria and plausible for eighth-century Judah. The 
secondary development of prophecy in Judah and Assyria took on 
similar forms. A first parallel is found in the reapplication, republica- 
tion, reworking, and elaboration of prophetic oracles. Prophetic ora- 
cles were republished and preserved in the form of collections: on the 
Assyrian side the oracle collections, on the Judaean side the presumed 
collections of Isaianic prophecies pertaining to particular moments of 
Judah' s history. Furthermore, prophetic material was elaborated and 
received a literary reworking. For Isaiah's prophecies, this consisted 
of the seventh-century revision of the eighth-century prophetic mate- 
rial. A second parallel relates to the composition of texts that resemble 
or imitate the form and genre of prophetic oracles. Both the seventh- 
century revision of the Isaiah tradition and several texts from seventh- 
century Assyria can be qualified as literary derivatives of prophecy. 
Furthermore, the various examples of literary texts from Mesopotamia 
marked by a prophetic-predictive style, in imitation of prophecy, pro- 
vide a counterpart to the revision of the Isaiah tradition as literary 
'prophecy'. The co-existence in Assyria of collections and literary 
elaborations of prophetic oracles, literary texts deriving from proph- 
ecy, and the examples of literary prediction, demonstrates that the de- 
velopment of the Isaiah tradition as 'prophecy becoming literature' 
was not without parallel. 

With regard to the textual format a significant difference can be 
pointed out. On the Assyrian side, the various literary manifestations 
of prophecy — oracles in a literary reworking, literary derivatives of 
prophecy, or literary predictions — all occur in separate documents. 
Similar developments to be perceived on the Judaean side however 
appear in one and the same text. The Isaiah tradition in its revised 
form probably consisted of three compilations, which took the form of 
three separate documents. Each of these was to some extent a hybrid 
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text, much more than the Assyrian texts. The Isaiah tradition from its 
earliest literary development onwards became an expanding and in- 
creasing tradition. Related to this probably is the difference that the 
words attributed to Isaiah were preserved as independent collections, 
whereas the collection tablets from Assyria contain oracles from dif- 
ferent prophets. 

Both in Judah and Assyria we discern the phenomenon of prophecy 
becoming incorporated into a perspective of royal ideology. Examples 
of this development on the Judaean side are the Bl -story of Hezekiah 
(see 6.1.2) and the seventh-century revision of the Isaiah tradition. On 
the Assyrian side, this applies to virtually every text discussed in 6.2. 1 
and 6.2.2. Prophecy in transmission served a royal interest. In prac- 
tice, prophecy had a broader function, being one of the means by 
which the gods not only supported but also criticised the conduct of 
the king. The interest of the cosmic and social-political order tran- 
scended the interests of the individual king and the gods could even go 
as far as taking the side of the king's adversary. In the development of 
prophecy however god and king became inextricably connected. The 
elaborate prophecies and literary derivatives of prophecy emphasise 
and glorify the close bonds between king and god. Through this de- 
velopment, prophecy became captured in a royal ideological perspec- 
tive. The official ideological stamp of the literarily developed 
prophecies in Judah and Assyria is likely to be indicative of the 
provenance, purpose and function of the literary reworking of the 
prophecies. The development of prophetic oracles served a royal in- 
terest. Its aim was to support and glorify the ruling king by expressing 
the close connection between the gods and the king. The king enjoyed 
divine support and divine authority. The late seventh-century revision 
of the Isaiah material is to be understood from this perspective as well, 
in relation to the royal ideology concerning Josiah. 

In the ancient Near East, the king was held to create order and to 
represent religious, political and moral authority. Idealisations of the 
king and his reign were a common phenomenon. Both the literary 
prophecies and the revision of the Isaiah tradition contain depictions 
of the reign of the ideal king, in accordance with this general ancient 
Near Eastern tradition. The revision of the Isaiah tradition and the ex- 
amples of literary prediction share one further trait: the ideal king re- 
mains anonymous. This is of course because in both cases the reign of 
the ideal king is presented as something of the future, in prophetic, 
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predictive veil. On both sides however it is a literary form of predic- 
tion, since a specific king is intended. 

Characteristic of prophecy in a developed form is a broadening of 
perspective. Prophetic oracles relate to particular situations, but in a 
developed form they are characterised by a more comprehensive per- 
spective. In retrospect, the events are perceived from a broader view. 
Distinguished from the situational view of the prophetic oracles, 
stands the episodic view shared by the prophecies in elaborated form 
and literary derivatives of prophecy. In the literary predictions the 
time perspective is even more considerable, often comprehending sev- 
eral centuries. The revision of the Isaianic material similarly presents 
an episodic view of the period of the Assyrian oppression of Judah 
ranging from the eighth to the seventh century. The compilations are 
characterised by extrapolations and generalisations similar to those 
found in the Assyrian material. In the first compilation, the prophecies 
concerning the destruction of Judah' s enemies Aram and Ephraim are 
broadened in such a way as to include Assyria, the later enemy, as 
well. In the second compilation, a specific moment of confrontation 
with Assyria, Sargon's campaign of 720, becomes a paradigm for As- 
syrian imperialism in general. And in the third compilation, the po- 
lemic words relating to a particular crisis in Judaean politics, become 
a more general portrayal of ideal leadership. A similar episodic per- 
spective is found in the Assyrian royal inscriptions. In the same realm 
lies the B 1-story of Hezekiah (see 6.1.2), in which Sennacherib's cam- 
paign of 701 BCE is reinterpreted in the light of his violent death in 
681 BCE. This shared characteristic can be taken as support for the 
view that the literary development of prophecy and the composition of 
prophetic texts are best situated in a (royal) scribal milieu. 



7.7 Overview 

Recently, Manfred Weippert gave a clear characterisation of biblical 
prophecy in relation to ancient Near Eastern prophecy: 

Das Eigentumliche der israelitisch-judaischen Prophetie (insbesondere 
der 'Schriftprofeten') ist m.E. ... in erster Linie ein redaktionelles 
Phanomen, das eine Welt uberdeckt, die der altorientalischen ahnlicher 
gewesen ist als die uns vorliegenden Texte suggerieren. 5 



5 



Weippert 2003: 286. 
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The present study confirms this view. The main conclusion of this 
study is, that the earliest stages of the Isaiah tradition, i.e. the pro- 
phetic material from the eighth century and its earliest revision in the 
seventh century, to a great extent correspond with the prophetic mate- 
rial of seventh-century Assyria. Three aspects of comparison have 
been worked out: 

1) Prophetic oracles relate to particular historical circumstances, 
and prophets sought to interfere in events of major political impor- 
tance. 

2) Prophets served as mouthpieces of the gods; through their 
prophets the gods both supported the king and put their demands on 
him. With regard to both aspects, prophets functioned as guardians of 
the well-being of the state. 

3) Prophecies were recorded, in collections and otherwise, and in 
some cases became the subject of reworking and elaboration. Fur- 
thermore, literary texts resembling or imitating prophecy emerged. 
The various manifestations of prophecy in literature served a royal in- 
terest. 

This conclusion is of importance for Old Testament exegesis. As a 
counterweight to newer methods that focus on synchronic reading and 
literary analysis of the biblical prophetic books, this study deals with 
the Isaiah tradition within a wider setting of ancient Near Eastern 
prophecy. The linkage between the prophetic books and the phenome- 
non of ancient Hebrew prophecy must not be abandoned. The explora- 
tion of the origins and earliest development of the Isaiah tradition, 
however difficult, remains part of the exegetical agenda, and the study 
of the book of Isaiah from a historical interest remains a rewarding en- 
terprise. The conclusion of this study is furthermore of importance for 
the study of prophecy. The earliest layer of the Isaiah tradition, the 
eighth-century prophetic material, does not resemble the characteris- 
tics of prophecy of judgement; and the prophetic figure behind these 
prophecies and sayings cannot be described as a 'classical prophet'. 
The distinctive features of biblical prophecy are, as I have argued, 
mainly to be found in the literary and redactional development of the 
prophetic heritage, whereas the prophetic practice in Judah and Israel 
in many respects resembled that of the ancient Near East, represented 
by Mari and Assyrian prophecy. The historical Isaiah is to be counted 
among the ancient Near Eastern prophets. 
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SCHEMA OF THE DEVELOPMENT OF THE ISAIAH TRADITION 


ASSYRIAN PERIOD 


Prophetic 
Material 


Material going back to prophetic activity in the eighth century 
preserved in the form of three collections 


Collection 1 
relating to 734-732 


Collection 2 
relating to 723-720 


Collection 3 
relating to 705-701 


7:2-9a*, 7:14b.l6, 
7:20,8:1-4, 17:1-3* 


10:5-15*, 10:24- 
25, 10:27b-32, 
14:29-31*, 28:1-4 


28:7b-10, 28:12*, 
28:14-18*, 29:15, 
30:1-8*, 30:15*, 
31:1.3a, 18:1-2,4, 
19:lb-4, 22:15-18, 
5:8-23*, 10:1-2 


Josiah Revision 

introduction 

prophetic material 
and comments 

conclusion 


Revision of the prophetic material in the seventh century 
taking the form of three compilations (new material in bold) 


Compilation 1 


Compilation 2 


Compilation 3 


6:1-8 


14:28-32 


20:1-5* 


7:2-9a*,7:14b.l6, 
7:20,8:1-4,8:9-10 
17:1-3*, 17:12-14 


28:1-4,14:24-27, 
10:5-15*, 10:16-19 
10:24-25, 10:26- 
27, 10:27b-32, 
10:33-34 


18 

22 
10 
28 
29 
30 
31 


1-6, 19:lb-4, 
15-18,5:8-23*, 
1-2, 28:7b-10, 
12*, 28:14-18*, 
15,30:1-8*, 
15*, 30:27-33, 
1.3a, 31:4-5.8-9 


9:1-6 


11:1-5 


32:1-2 


BABYLONIAN PERIOD AND LATER 


Exilic Edition 


Transformation of the Isaiah tradition based on reflection on the 
disasters of 586 BCE, growing out into a substantial literary 
complex 


Edition of Isa 6-9 


6:1-11,7:1-17,8:1-18,9:1-20 


Edition of Isa 28-32 


28:7-22, 29:1-4, 9-10, 13-16, 30:1-17, 
31:1-5.8-9,32:1-2.9-14 


Further texts 


E.g. 1:2-8,22:1-14 


Successive Later 
Editions 


New complexes, redaction of existing texts, and additional 
material of Second and Third Isaiah in successive redactional 
stages 


Final Editions 


Final additions and redactions and coming into being of the 
book of Isaiah 
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6:12-13 


73,74 




6:13 


73 


7:18-25 
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2 Cuneiform texts 

For the references to textual sources, see Sigla for Cited Textual Sources and 
Reference Works 



2.1 
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ARM 25 




142 


338 


ARM 26/1 




194 


308 
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198 


308, 309 


199 


240, 303, 349 
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224, 302, 308, 311 
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ARM 26/2 




212 


207, 


287 


371 


248, 302, 310-311 


214 


309 




A 1121+2731 


308, 309 


215 


309 




A 1968 


309 


216 


287 




Epic of Zimri-Lim 


217 
219 


308 
309 




1. 137-142 


301, 346 



2.2 



Babylonia 



2.2.1 Literary Compositions 



Lamentation over the destruction of Ur 



1. 122-123 


159 


1. 125-129 


159 


Enuma Elis 




4:92 


238 


Epic of Gilgames 




3 127-128 


407 


9 1-5 


406 


9 75-76 


407 


10 40-45 


407 


10 113-118 


407 


10 213-218 


407 


10 250-255 


407 



1 1 207-208 


407 


Song of Erra 


434-436 


4 40-45 


101 


4 131-136 


434 


4 139-150 


434 


5 23-38 


435 


5 42-46 


436 


Literary Prophecies 


Marduk 


420-424 


Sulgi 


424-426 


Uruk 


426-428 


Dynastic 


428-433 



2.2.2 Inscriptions of Babylonian Kings 

- Nebuchadnezzar I 

K 3426 (text 5, Frame 1995) 
1. 8-10, 13-17 422-423 

- Nabopolassar 
Cylinder A Babylon 1 1 

i 28-ii 5 ' 368 

2.2.3 Babylonian Chronicle 



- Nabonidus 
Babylon Stele 
Fragment III 



427 



Chronicle I 
i 28 210 


iii 34-38 


252 


2.3 Assyria 






2.3.1 Inscriptions of Assyrian kings 






- Tiglath-pileser III 
Summary Inscriptions 
4 194 
7 191, 195 


8 
9 
13 
18 


194, 195 
194, 196, 197 
193, 197 
197 
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19 


191, 192 


24 


197 


27 


193 
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iii A 5 


193 
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1.8 


213 


Nineveh inscription 


fragment Vllb 


222, 235 
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1. 53-55 


235 


1. 308-309 


234 
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1. 25-26 


235 


1. 112-113 


234 


Letter to the god 




1. 343-344 


154 
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Rassam Cylinder 




1.52 


99 


Chicago Prism 




ii 37-iii 49 


226-230 


ii 7 3 -iii 3 


236 


iii 18-19 


232 


iii 37-49 


229 


Oriental Institute Prism 


v 31-38 


235 
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Assur A 




i 31-ii 26 


289 


ii 12-26 


260 


Babylon 




Episode 7-39 


423 


Nineveh A 




i 26-31 


251 


i 32-40 


251 


i 38-40 


254 


i 43-44 


252 



i 45-47 


253 


i 59-62 


299 


i 60-62 


253 


i 84-86 


267 


ii 3-7 
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iii 27-29 


235 
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r. 30-35 


217 


Letter to the god 




ii 20 


248 


UrukA 




20-21 


423 


- Ashurbanipal 
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i 56-57 


239 


ii 95-110 


315 


ii 111-115 


234 


iii 4-10 
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iii 4-7 


179, 184, 275 


iii 118-127 


278, 346 


iii 118 


315 


v 95-103 


315 


vi 70-76 


142 


vi 107-117 


179, 403 


vi 113-115 
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Prism B 




v 25-29 


299 


v 29-45 


403 


v35 


239 


v 46-49 


299 


v 47-49 


179, 185, 275 


v 63-68 


205 


v 78-79 


290 


v 93-95 


290 
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ii 14-19 


290 
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24-26 


179, 290, 403 



2.3.2 State Archives of Assyria (SAA) 
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1 110 
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395, 408, 412-413, 
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288,289,312 
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289 


3 1 
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3 26 


208, 390 
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243 


3 27 


390 


9 2.5 


183,254,282 


3 31 


276, 299 
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255-256, 282 


3 33 


306 


93 


173, 174, 185, 186 


3 34 


289 




250, 408-412 


3 35 


289 


9 3.2 
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3 41-43 


413 


9 3.3 


259, 299, 395, 409 


3 44 


186, 279, 306, 395, 




411,418 




408, 410, 413-418, 
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411 




419,437,440 


9 3.5 


184, 259, 294, 296 


3 45 


186,410,413,418- 
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419 
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3 46 


186,410,413,419 
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243 


3 47 


179, 185,404,413 
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94 
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9 5 
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266-267, 296 
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294 




397 
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267-268 


SAA 10 




iv5-13 


208 


10 2 


243 


iv5-6 


206 


10 24 


176, 295, 306, 307 


iv 20-21 


206 


10 109 


178, 256-258, 262, 


9 1.7 


255, 294, 296, 298 




301-303, 399 


v3-5 


204 


10111 


178, 185,258,265 


9 1.8 


206, 254-255, 296, 




277, 282, 303, 306 




298, 300 




399 


9 1.9 


260 


10 112 


243, 265, 266 


9 1.10 


261-262, 296, 307 


10 174 


178, 183, 185, 271 


92 


173, 181, 184,250, 




295, 400-402 




395, 397-399 


10 179 


242, 272 


9 2.1 


255, 256, 296 


10 185 


255 


9 2.2 


262-263 


10 226 


440 


9 2.3 


261-262, 282, 296, 


10 240 


305 




307,309,418 


10 284 


178, 185, 243, 284 


ii2' 


205 




303, 400 


ii9'-10' 


243 


10 294 


292-293 


ii 15'-16' 


220 


10 351 


305 


ii 18' 


205 


10 352 


177, 184, 304, 305 


ii 24' 


258 


10 361 


293,316 


9 2.4 


264-266, 297, 303, 


10 365 


316 




404, 440 


SAA 12 
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12 69 


289, 296 


16 29 


257 


SAA 13 




16 59 


177, 178, 183-185, 


13 37 


177, 183, 184, 294, 




271-274,295,312, 




296, 297, 305, 307 




349, 400 


13 43 


179, 185, 307 


16 60 


178, 183, 185, 207 


13 139 


177, 185,260,279- 




271-274, 293, 295, 




282, 298, 408 




302, 400 


13 144 


177, 185,298,307, 


16 61 


178, 185,271,273. 




309 




295, 400 



13 148 177, 198 SAA 18 

SAA 16 18 100 252,263 

2.3.3 Other Assyrian Letters 



Nimrud Letters (Saggs 2001) 


ND 2765 34-39 213 


ND 2273 4-5 203 


ABL 839 179 



277, 303, 400 



3 West-Semitic texts 

Zakkur Stele A Deir 'Alia Plaster Texts 

1. 10 100 Comb. 1 1. 1 287 

1.11-15 300 Lachish ostraca 

1. 12 287 3 288, 343 

1. 13-15 204 16 288 
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ade (oath of loyalty), 180, 185, 186, 234, 
236, 251, 269, 270, 288, 291, 301, 
312,371,409,411,415,416 
Ahaz 
appeal to Tiglath-pileser, 195, 198, 199 
contrast between - and Hezekiah / - as 
antitype of Hezekiah, 19, 22, 66, 67, 
200 
death of- 146, 147, 167,451 
example of disobedience, 56-67 passim 
legitimate king, 205-206 
name-giver of Immanuel, 61 
recipient of encouraging oracles, 57-62, 

79, 202-210 passim 
submission to Tiglath-pileser, 70, 191, 
195-201 passim, 218, 232, 240 
Ammon / Ammonites, 195, 213, 227, 

340, 377 
Amos, 36, 37, 44, 247, 321-330 passim 
Aram, see Damascus 
Aramaean, 41, 146, 192, 203, 278, 342, 

343 
Aramaic, 356 
Arda-Mullissi, 252, 253 
Adrammelech, 41, 252 
Ashdod, 151-153, 168, 221-223, 227, 
230,235,451 
- stele, 223 

rebellion /revolt of- 153, 169, 222, 
224,249,348,451 
Ashkelon, 197, 201, 226, 227 
Ashurbanipal 
appointment of - as crown prince, 25 1 , 
255, 266, 268, 270, 288, 301, 398, 
454 
death of- 367 
inscriptions of- 141, 182, 184, 289- 

291, 314, 365, 375, 402, 417, 442 
life of- 279, 390, 406-408, 412, 417 
oath of loyalty / ade for -, 269, 288, 
301 



reigns of Esarhaddon and -, 49, 172, 

239, 250, 258, 317, 396, 397, 454 
war between - and Samas-sum-ukin, 

186, 260, 278-282, 279, 299, 406, 

412,413,442 
Assyria Redaction (see also revision, 

seventh-century), 7-10, 72, 73, 89, 

103, 118, 131, 133, 136 
Assyria 
Assyrian empire, 7, 42, 89, 136, 195, 

212,278,348,367,429 
destruction of-, 43, 44, 84, 89, 115, 

118, 131-140 passim, 143, 148, 150, 

161, 168, 169, 359, 364, 374-378, 

381,383,447,452,459 
downfall of- 44, 73, 89, 96, 122, 135, 

143, 161, 359, 377, 392, 447, 459 
imperialism of- 43, 129, 136, 145, 

161, 166, 167, 246, 249, 351, 383, 

441, 446, 447, 450, 457, 462 
(political-military) superpower, 42, 

126, 359, 363, 383, 446 
Yahweh's agent, 98, 109, 139, 165, 

208, 210, 216-220, 249, 382, 389 
yoke of- 138, 195, 200, 215, 225, 

232,348,375,378,391,459 
Assyrian campaigns 
campaign of 734 (against Philistia), 

193-202, 206, 450, 454 
campaigns of 733-732 (against 

Damascus), 193-202, 209, 214, 450, 

454 
campaign of 720 (against the West), 

129, 136, 145, 161, 167, 211-214, 

215-220 passim, 231, 441, 447, 450, 

454, 462 
campaign of 71 1 (against Ashdod), 

152, 214, 222-223, 454 
campaign of 701 (against Judah) / 

Sennacherib's third campaign, 214, 

226-232, 354, 363, 365, 442, 449, 

450, 454, 462 
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campaign of 674 / Esarhaddon's first 

campaign against Egypt, 266 
campaign of 671 /Esarhaddon's second 

campaign against Egypt, 268, 366 
campaign of 667 / Ashurbanipal' s first 

campaign against Egypt, 366 
campaign of 664/663 / Ashurbanipal' s 
second campaign against Egypt, 366 
Assyrian Eponym Canon / Eponym 

Chronicle, 194, 222, 367 
Azekah inscription, 192, 214, 228 
Azriyau (of Hamath), 191-193 
Babylon 
'city of confusion', 257, 258 
destruction of-, 263, 418 
Marduk's return to -, 280, 281, 305- 

307, 420-424 passim 
restoration of- 250, 258, 262, 263, 
301, 302, 424, 435, 441 
Babylonian empire, 367 
Balaam (see also Deir 'Alia Plaster 

Text), 287, 322, 324, 337, 356 
Bel-usezib, 178, 256-259, 262-266, 295, 

301, 302, 399, 400 
Bethel, 324, 368, 371 
bribe, 125, 198-200, 222, 234, 235, 237, 

245, 343 
city lament(s), 101, 102, 145, 154, 159 
coalition, (anti-Assyrian), 60, 62, 96, 

136, 193, 196,211,212 
comparative 

- aim, 49 

- procedure, 48 
competition 

between scholars, 317, 349, 356, 

among the religious experts, 242 
compilations (see also revision, seventh- 
century) 

compilation 1, 163-166 

compilation 2, 166-167 

compilation 3, 167-169 
consultation of prophet(s), 287, 302, 338, 
339, 341 

for personal affairs, 293 
crisis 

national- 355,458 

political-military -, 57, 161, 352, 457 

religious -, 329, 393 

social -, 245, 246 



Syro-Ephraimitic -, 9, 18, 54, 57, 68, 
71-75 passim, 80, 81, 147, 161, 164, 
193-202 passim, 364, 447, 450, 454 

Cush, 42, 135, 148-153 passim, 168, 
224, 226, 231, 236, 238, 239, 346, 
348, 362, 363 
Cushite (25 th ) dynasty, 42, 149, 211, 

233, 366 
Cushite empire, 42, 446 

Damascus / Aram, 20, 41, 58-70 passim, 
83, 127, 129, 139, 146, 147, 161, 165- 
168 passim, 192-217 passim, 226, 
343, 346, 350, 376, 441, 447, 450, 
455, 462 

decision-makers / decision-making, 241, 
244, 312, 314, 318, 337, 350, 353, 
397, 457 

Deir 'Alia Plaster Text, 33, 287, 322, 
333, 337, 356, 357 

Denkschrift / Memoir, 9, 10, 15, 17-19, 
20,54,60,73, 138 

deuteronomistic, 11, 106, 113, 151, 160 

diglu, 292-294 

disaster 
averting it, 311, 312, 344, 353 

disasters 
of the early sixth century / sixth- 
century disasters, 21, 56, 76, 81-88 
passim, 96, 123, 160, 343, 393 
disastrous events of the (early) sixth 
century, 44, 67, 74, 160, 169, 329, 
330, 393, 448 

divination (see also prophecy) 
experts in - / specialists of-, 242, 308, 

316,317 
technical -, 34, 182, 265, 313, 335 

divine /heavenly council, 164, 281, 325, 
338, 354, 457 

divine intervention, 33, 102 

divine punishment, 55, 56, 76, 81, 330, 
332 

divine / holy war, 33, 276, 343, 403 

dream(s), 32, 34, 35, 179, 182, 205, 260, 

275, 276, 278, 289, 290, 293, 314- 

316, 334, 339, 340, 401-403, 407 

dream report, 204, 276, 278, 346, 403 

message-dream(s), 182, 314-316 

dreamer(s), 276, 297, 313, 315, 319, 334 

Dynastic Prophecy, 35, 187, 188, 428- 
433, 441 



INDEX OF SUBJECTS 



517 



dynasty, Davidic, 22, 44, 56, 60-70 
passim, 79, 81, 136, 169, 204, 225, 
241, 245, 249, 321 
dynastic-critical tendency, 21, 58, 62, 
69 

ecstasy, 32, 340, 341 

ecstatic(s), 180, 181, 287, 289, 315, 340 

- behaviour, 289, 291, 340, 341, 352, 
457 

- figures, 297 

- prophecy, 26 

- prophet, 289 

Edom, 193, 195, 198, 222, 227, 377 
Egypt 
alliance with -, 42, 148, 229, 233-240, 

243, 247, 347, 348 
conquest of- 178,211,221,400 
coronation ritual, 137 
Cushite rule, 42, 150 
Cushite rulers of- 221, 223, 225, 347, 

348 
military aid / support (against Assyria), 

94, 126, 161, 167, 222, 233, 284, 447, 

450 
pro-Egyptian policy / politics, 94, 1 10, 

283 
reliance on -, 94-97, 222 
treaty with- 109, 110,243 
way to- 131-133, 136,218,219 
Ekron, 211, 213-215, 225-230, 233, 238, 

244 
Eliakim, 41, 155, 156 
Eltekeh, 226, 229, 230, 236 
enemies of the state, 168, 243, 247, 344, 

349, 350, 455, 456 
Esarhaddon 
accession (to the throne), 253, 257, 

260-265, 398, 454 
(Esarhaddon' s) brothers, 206, 240, 249- 

254, 257, 259, 282, 299, 409, 410 
crown prince, 206, 251, 253, 256-258 
death of- 273 
inscriptions of- 135, 181, 289, 291, 

314,375,423 
legitimate heir / crown prince / king / 

successor, 206, 251, 254, 255, 260, 

265,400,410,441 
struggle / fight for the throne, 240, 253, 

258, 259, 282, 299, 398, 409, 410, 

418,441 



reigns of- and Ashurbanipal, 49, 172, 

239, 250, 258, 317, 396, 397, 454 
rise to power, 251-259, 262, 302, 454 
succession of- 253, 254, 263 
Ezekiel, 158, 324, 326, 327, 335 
ex eventu, (vaticinium -), 67, 70, 166, 

187,403,413,420,430-432 
exile, (Babylonian), 44, 81, 169, 329 
Gath, 214, 223, 228 
Gaza, 193, 194, 212, 213, 215, 219-221, 

230 
Gezer, 197 

Gibbethon, 211,213, 215 
Gilgames, 406-408 
Hamath, 129, 192, 193, 210-212, 216 
Hammurabi, 248, 304, 310, 311 
Hanunu (of Gaza), 194, 195, 211, 212, 

235 
Hezekiah 
Bl-story, 80, 151, 231, 322, 345, 346, 

361-365, 391, 392, 439, 442, 461, 462 
contrast between - and Ahaz / Ahaz as 
antitype of- 19, 22, 66, 67, 200 

- stories / legends, 19, 22, 64, 66, 67, 
94-96, 146,249,322,361 

- story, 65, 80, 82, 156, 345, 362, 393 
overlord of Ekron, 225, 229, 233 
overlord of Philistia, 146, 167 

Hiram (of Tyre), 193, 195-197, 203 
Hoshea (of Samaria), 197, 202, 210, 212, 

213 
hozeh, 33, 319-322, 324, 327, 337 
Iamani (of Ashdod), 211, 222, 223, 235, 

348 
ideal image 
(of the king), 309, 426, 440, 455 
(of society), 283, 284, 455, 456 
ideal king, 389-390 
anonymous character of -, 433, 438, 
440, 461 

- versus bad leaders, 381, 382, 384 
identified as Josiah, 136, 138, 167, 169, 

360,381,384,390-392,451 
portrayal / description of the -, 122, 
162-164, 167-169, 381, 382, 385, 
390, 433, 435, 441, 450-452 
reign of the -, 44, 46, 162, 163, 359, 
360, 380, 438, 447, 449, 460, 461 
ideal ruler, 187,364 
ideology 
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official / royal / state - (of Judah), 93, 

121, 169, 210, 257, 358, 360, 363- 

365, 371, 385-386, 388-393 passim, 

440, 459, 461 
imperial(istic) / official / royal - (of 

Assyria), 138, 218, 220, 295, 296, 

375,440,455,461 
image(s) of the prophets, 4, 7, 17, 36, 37, 

323,328,333,351,456,458 
individual against establishment, 324- 

330 
the prophets as false and deceptive, 

323, 329, 330-331 
the prophets as servants of Yahweh, 

323, 329, 331-332 
Immanuel, 16, 41, 60-69 passim, 111, 

164, 203-209 passim, 380, 392 
Isaiah 
among the ancient Near Eastern 

prophets, 350-351, 354, 458, 463 
and the prophetess, 346 
as one of the classical prophets, 5, 6, 8, 

13, 14, 16, 18,49,326,458,463 
as a prophet of judgement, 6, 8, 15-17, 

40, 45, 73, 81, 160, 170, 394, 448 
commission, 21, 46, 54, 55, 80, 163, 

164, 169,374,449,451 
exponent of ancient Near Eastern 

prophecy, 328, 353 
historical Isaiah, 345 
into politics, 348-350 
-'s activity, 345-348 
legitimacy, 57, 77, 79 
ministry of- 5, 6, 14, 18, 44, 54-57, 

74-76, 80, 83, 448 
sons, 57, 59, 66 

supportive of the state, 49, 455, 458 
witnesses, 41, 68, 208, 346 
Isaiah tradition 
development of the -, 40-50 passim, 

54, 55, 86, 106, 139, 156, 162, 188, 

328, 357-394 passim, 439, 445, 449, 

460, 463 
logic of the development of the -, 392- 

394 
(exilic) reworking of the -, 82, 84, 87, 

88, 1 13, 160, 393, 394, 446, 448 
Isaiah, the book of, 3-14 passim, 24, 40, 

53, 135, 151, 159, 160, 345, 394, 445, 

446, 463 
as a literary unity, 12-13 



'is ha'elohim, 319-322 
Isme-Dagan, 248, 310, 311 
Istar of Arbela 
achieving reconciliation, 260, 281, 282 
cult of- 289, 295 
intercessor for the king, 175, 281, 282, 

405 
prominent position in prophecy, 295- 

297 
protecting the king, 35, 268, 276, 283, 

296, 454 
temple of -, 279 
Jeremiah, 11, 56, 92, 110, 154, 158, 324- 

328, 330-332, 337, 344, 346, 347 
Jerusalem 
deliverance / rescue / salvation of -, 22, 

81,96,345,361,362 
destruction of Judah and -, 45, 79, 82, 

83, 111, 169 
(down)fall of- 44, 88, 99, 103, 121, 

123, 148, 154, 155, 169, 325, 329 
expansion of-, 192 
inviolability of- 362, 363, 386 
-archive(s), 21,373, 438 

- cult tradition(s), 376, 387-389 
siege of- 99, 100,213,228 

Jotham, 41, 64, 195 
Josiah 

ambitions and ideology, 371-373, 391 

as Immanuel, 380, 392 

as the 'stone at Zion', 111,381,392 

death of- 372, 373 

reign of - as a glorious time / new era, 
357,360,371,372,390,391 

religious reform of -, 368-371 

revision of Isaiah tradition during reign 
of- 7-8, 169, 357, 391 

territorial expansions of -, 368-371 
king (see also ideal king) 

divine election of -, 33, 343 

divine legitimation of - / a throne 
pretender, 318, 342, 351,437 
Lachish, 100,228,231-233 

- ostraca, 33, 288, 322, 333 

- relief, 233, 267 
literary-predictive texts, 35, 47, 187, 188, 

441 
literary predictions, 403, 420-436, 437, 

438, 453, 460, 462 
literary prophecy/-ies, 35, 47, 186-188, 

381, 389, 392, 394, 431, 433, 461 
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pseudo-prophecy, 357, 358, 385, 433 
lmlk-seal impressions, 246 
Maher-shalal-hash-baz, 41, 66, 67, 164, 

346 
mahhu / muhhu, 180-181, 287, 288-291 

- and apilum, 292, 355 

- and raggimu, 276, 288, 292, 294 

- and sabru, 315 
-ofDagan, 224, 311 
receiver of gifts, 338 
related to temple, 294-298 

sipir mahhe, 181, 260, 276, 289-291 
Manasseh, 8, 67, 368-370 

as loyal vassal of Assyria, 232, 365, 
366 
Marduk Prophecy, 35, 187, 188, 420- 

424,425,428,431,435,441 
Mari prophecies, 25-28, 46, 282, 285, 

289, 298, 307, 308, 396 
Mari prophets, 25, 28, 341 
Memoir, see Denkschrift 
Menahem (of Samaria), 193, 195 
Merodach-baladan, 41, 210, 224, 229, 

234, 434 
Midian, 132-134, 137, 377, 378, 388 

day of- 138,377,388 
Mitinti (of Ashkelon), 193, 196, 197, 

201, 202 
Moab, 139, 195, 213, 222, 227, 377 
Moses, 56, 320, 331-333, 340 
Mullissu 

achieving reconciliation, 28 1 

intercessor for the king, 260 

protecting the king, 35, 454 
nabi', 319-322 

Isaiah as -, 345 

- and nabum (Mari/Emar), 33, 319 

- in Lachish ostraca, 33, 288, 343 

- contra 'bearer of the divine word', 
324-327 

nb', 324-327, 341 

nabum of the Hanaeans, 288 

names 
prophetic name(s), 296, 297 
symbolic names, 57, 59, 67, 85, 86, 
112, 113, 164,210,346 

Naqia, 174, 206, 254-259, 302 

Necho I, 366 

NechoII, 367, 371-373 

opponents (of Isaiah), 105, 126, 167, 
170, 236, 238, 239, 240-245, 247, 



283, 347, 350, 355, 384, 394, 448, 

454, 456 
oracles, see prophetic oracles 
Padi (of Ekron), 226, 228-236 passim 
palace of succession, 254, 269 
Pax Assyriaca, 192, 365 
Pekah (of Samaria), 41, 59, 63, 64, 70, 

193-210 passim 
performance, (prophetic), 43, 224, 305, 

307, 352, 457 
Philistia / Philistines, 43, 132, 136, 140, 

144-146, 151, 152, 161, 166, 167, 

193, 194, 199-202 passim, 211-229 

passim, 342, 371, 377, 382, 383, 447, 

450,451,454 
Phoenicia, 193, 194, 219, 221, 229, 365, 

366, 371 
PoemofErra, 101, 187, 188,434-436, 

441 
political elite (of Judah, advocating 

rebellion), 94, 97, 157, 168, 240-244 

passim, 247, 349 
politics 
anti-Assyrian -/ policy, 97, 150, 157, 

196, 201, 202, 215, 216, 243, 348, 

354, 454 

- of rebellion, 157, 168, 218, 246, 249 
prophecy 

biblical -, 4, 17, 26, 28, 38, 45, 319, 

353, 448, 462, 463 
classical -, 26, 28, 37 
development of - into literature, 357, 

358, 396, 404, 437 
failure of-, 329, 330 
literary derivative(s) of -, 359-359, 

396, 405, 412-420, 437-441 passim, 

453, 460-462 

- and dreams, 314-316 

- and music, 341 

- as a form of divination, 32, 296, 313- 
314, 334, 352, 456 

- becoming literature, 44, 460, 463 

- of judgement, 14-16, 21, 27, 36, 37, 
71, 75, 85, 106, 323, 324, 329, 463 

- of salvation, 14-16, 32, 36, 106 
temple setting, 78, 297, 300, 337, 346 
transition from - to literature, 36, 46, 

186, 188, 404 
prophetic oracles 
collections of- 45, 46, 54, 123, 161, 
169, 171, 250, 356-358, 373, 395, 



520 



INDEX OF SUBJECTS 



397-399, 437-439 passim, 445, 447, 

449, 459-461 
included in royal inscriptions, 179, 295, 

298, 402-404 
literary elaboration of-, 185-186, 279, 

404-412, 460 
quotations of - in letters, 177-179, 273, 

295, 298, 399-402 
prophetic activity (in Judah), 338-342 
prophetic claims, 307-308 
prophetic criticism, 308-313 
prophets 
biblical -, 23, 28, 309 
classical -, 4, 17, 26-28, 36-38, 49, 

327, 328, 353, 393, 458 
great- 13,25,28,37,328 
guardians of (well-being of) the state, 

333, 347, 349, 353, 354, 439, 455, 

456, 458, 463 
intermediaries / mediators, 31, 33, 181, 

291, 322, 339 
public figures / public role of -, 68, 

153, 161, 208, 224, 291, 303, 325, 

346, 353, 356, 457 
part of the religious establishment / 

system, 313, 321, 324, 329, 334-337, 

338, 353, 458 

- and the cult, 294-298 

- and the public, 303-307 

- and the royal court, 33, 300-303, 337, 
355 

- and priests, 104, 105, 241, 242, 325- 
329 passim, 332, 335-337, 342, 347 

- and scholars, 316-318 

related to the temple, 300, 325, 336, 

337, 352 
status of the -, 34, 318 
supportive of state / king, 284, 439, 
454, 455 
Psalms, 34, 82, 108, 110, 341, 386-388, 

440 
Psammetichus I, 234, 366, 367, 371, 372 
qosem, 319-321, 334 
quotations, (Active) in Isaiah's oracles, 

109, 110, 130,203,238 
radical redaction criticism, 10-12 
raggimu, 180-181, 184, 185, 256, 291- 
292 
appointing substitute king, 302, 304, 

305 
deliverer of oracle 3.5, 41 1 



Quqi, 301 

- and mahhu, 276, 288, 292, 294 

- and sabru, 314, 315 

- and Urad Gula, 293 
Raphia, 212, 213, 215, 219, 220 
reflection 

exilic / later / theological reflection (on 
sixth-century disasters), 28, 56, 76, 
81, 82, 113, 123, 160, 329, 330, 333, 
393 

religious experts, 241, 242, 306, 308, 
347, 349 

restoration 

- of Judah, 43, 44, 161, 169, 359, 378- 
379, 384, 447, 452 

revision, seventh-century (see also 
Assyria Redaction), 44-46, 83, 84, 
111, 115, 121-123, 131, 135, 143, 
146, 150, 164-169 passim, 187, 357- 
394 passim, 396, 420, 433, 438-441, 
446-449 passim, 453, 459-461 
literary character of -, 379-382 

- consisting of three compilations (see 
also compilations), 46, 54, 162, 360, 
374, 380, 385, 438, 441, 449-452, 460 

theme of the revision: destruction of 
Assyria and Judah' s restoration, 375- 
379 
reward (for prophetic services), 324, 338, 

353 
Rezin (of Damascus), 41, 59, 63, 69, 70, 

83, 130, 193-210 passim, 215, 216 
ro'eh, 319-322, 324, 327 
royal advisors, 241, 248, 337, 353, 355 
Samaria 

(down)fall of- 145, 210-213 
S argon II 
seizing power, 210 
subduer of Judah, 213, 218, 220, 449, 

454 
(violent) death of- 141, 142, 220, 
223-225, 227, 240, 348 
Sasi, 177, 271-274, 302, 312, 454 
Sennacherib 
capture of Babylon / violence against 

Babylon, 258, 263, 306 
death of- as Yahweh's punishment, 

362, 391, 392 
inscriptions of-, 225, 232 
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(violent) death / murder of-, 231, 249, 
252-255, 259, 260, 345, 362-364, 
441,442,462 
seraph, 77-79 
Shabaka, 211,221-223 
Shabatka, 211,223 
Shear-jashub, 41, 59, 66, 166 
Shebna, 41, 155-157,244 
sign 
Immanuel as a sign, 61, 65, 66, 164, 

204, 207 
prophets as signs, 287, 346 
(confirmatory) sign proving prophecy, 

65,339 
sign of Esarhaddon's kingship, 178, 

258 
sign of Isum, 435 
spontaneous signs, 307 
substitute king, 303-305 
supplication, (royal), 254, 255, 276, 312, 
416 
- and divine reassurance, 298-300 
symbolic act(s) / action(s), 31, 33, 68, 
80, 152, 153, 169,224,249,277,311, 
352,451,457 
Samas-sum-ukin 
death of- 279, 407, 408, 417 
returning Marduk to Babylon, 307 
transgressions and evil fate, 414, 417 
war between Ashurbanipal and -, 186, 
260, 278-282, 279, 299, 406, 412, 
413,442 
Sulgi Prophecy, 35, 187, 424-426 
sulmu, 173, 174, 185, 186, 262, 303, 

409,411 
Sidqa (of Ashkelon), 225-227, 230 
Tabeel, son of, 41, 62, 203-205 
Taharqa, 41, 231, 232, 239, 266, 289, 

362, 363, 366, 402 
Tang-i Var Rock Inscription, 211, 223 
'this people' (ntn dbpi), 55, 66, 70-72, 86, 

87, 160 
Tiglath-pileser III 
death of- 145, 146, 167, 214, 215, 

220 
inscriptions of-, 196, 199, 375 
political-military strategy, 192 
time-limit, 65, 351,456 
torah of Yahweh, 69, 85, 112, 113, 124, 
125 



trade, (international), 192, 194, 221, 225, 

365, 420 
Tyre, 99, 139, 193, 195, 197, 225, 227, 

406 
Urad-Gula, 292, 293, 356 
urim, 334, 335 
Uruk Prophecy, 35, 187, 188, 426-428, 

441 
Uzziah, 41, 58, 64, 66, 77, 151, 169, 191, 

192,451 
vision 

- report, 19, 20, 42, 57, 70, 73, 76-79 
passim, 163, 164 

(prophetic) vision(s), 31-33, 35, 241, 
242,292,338-340,346,451 

visionary / visionaries, 33, 276, 287, 297, 
300,313,315,403 

Volkerkampf-motif, 72, 118, 143, 147, 

148, 363, 376, 377, 388 
woe-sayings, 53, 92-97, 101, 122-127, 

149, 161-163, 168, 233, 245-247, 
349, 354, 378, 380, 447, 450, 456 

- woe-sayings in the prophetic books, 
89-91 

Yahweh' s intervention 
against Judah's enemies, 206, 378, 380, 

383 
against political leaders of Judah, 110 
Assyria's downfall and reign of new 
Judaeanking, 44, 122, 162, 169, 375, 
391, 447, 452, 459 
rescue of Jerusalem, 362 
Yahweh' s plan, 27, 143, 377, 380, 384- 

385, 389 
Yahweh' s punishment 
disasters understood as -, 76, 79, 85, 
88, 159, 169, 394 

- of Judah / his people, 18, 45, 143, 
158, 323, 393 

-of Assyria, 134,383 
Yahweh' s will 

(Judaean politics) against -, 94, 97, 
167, 239, 242, 243, 247, 350 

(Assyrian politics) against-, 129 

prophets determining -, 338, 339 
Yau-bi'di, 211,212, 216 
Zakkur Stele, 33, 100, 204, 207, 287, 

300, 322, 333, 337 
Zion 

daughter Zion, 100-102, 158, 159 

divine foundation of-, 388 
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(foundation) stone of- 108-111, 168, Yahweh's dwelling, 143, 385, 386 

381, 384, 392 Yahweh's protection of-, 120, 362, 

resting place / refuge, 105, 106, 111, 363, 377, 380 

379, 384, 386, 388 Zion tradition, 72, 362, 385 

threatened by enemies, 117, 118, 143 



